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שלח לך אנשים כו׳
“Send for yourself men” (Numbers 13:2)
The spies, men of great stature, wanted to stay in the desert and receive G-d’s light only as far as the level of divine speech, fearing that its revelation below would nullify them. Yehoshua and Kalev knew that G-d’s essential intent is a dwelling among the lower realms: the Infinite Light, “very, very” without limit, is revealed in the hidden and revealed worlds only through the practical mitzvos of the physical Land, for the highest is revealed specifically in the lowest.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
Why did the spies, princes of Israel, refuse to enter the Land, and why is it praised as “flowing with milk and honey”? The Alter Rebbe begins with bread: man, made by a divine word, needs food because the sparks fallen into the lower creations have a loftier root than his own. So too the soul descends into this world to subdue the sitra achra and exalt G-d’s glory, like light from darkness or a seed that rots before it grows. The worlds are concealments, chambers that hide the Infinite Light so that finite beings can exist; the soul first subdues the concealment by turning from evil, then makes the vessels receive the light through the 248 positive mitzvos, drawn from the supernal Chochmah. Milk and honey are Chesed and Gevurah drawn down through these mitzvos, which belong chiefly to the Land, aligned with the Land above. The spies wanted the light to stop at the level of speech, the “desert”; Yehoshua and Kalev knew that the highest is revealed in the lowest, as a hint in action reveals more than words. Even Torah wisdom is drawn down only through deeds and kindness, so the mitzvos must come first.

Outline
	1The questions, and the secret of breadWhy did the spies refuse to enter the Land, and what is the praise of “milk and honey”? Nearly all the practical mitzvos depend on the Land. Man, though created by a divine word, lives from bread, because the 288 sparks that fell into the inanimate, vegetative and animal have a root loftier than his own source in Tikkun.¶1
	2The soul’s descentThe soul descends into this lowly world to subdue the sitra achra, so that the glory of the Holy One, blessed be He, is exalted, like the advantage of light that comes from darkness, or a seed that must rot before it sprouts.¶2
	3Worlds of concealment and the limbs of the KingEliyahu’s prayer speaks of the Sefiros conducting the hidden worlds; olam means he’elem, and the Zohar’s chambers hide the Infinite Light so that finite beings can exist, until in this physical world no G-dliness is seen. The soul subdues this concealment through “turn away from evil” and makes the vessels receive the light through “do good,” the 248 positive mitzvos, the “limbs of the King,” drawn from the supernal Chochmah.¶3–4
	4Milk and honey: the spies, and Yehoshua and KalevMilk and honey are the two arms, Chesed and Gevurah, drawn down through the practical mitzvos, which are kept chiefly in the Land, aligned with the Land above. The spies feared that a revelation below would “consume” them and preferred the “desert,” the level of divine speech; Yehoshua and Kalev said “very, very good,” for G-d desires a dwelling below, and the highest is revealed in the lowest, like a hint in action, a seal’s letters on wax, or the threads of tzitzis.¶5
	5Moshe’s prayersMoshe, whose level was higher still, prayed 515 times to enter the Land, the purpose of creation, but did not merit it; it was Yehoshua who brought the people in.¶6
	6Deeds and the drawing down of wisdomThe seven nations are the seven attributes of Tohu, refined through the mitzvos, while the desert reaches only the inner dimension and not Asiyah. As Iggeres HaKodesh explains, even the Torah’s wisdom, drawn into speech, needs the supernal Chesed aroused by charity and kindness; the Torah is called “desert,” yet everything is “to do in the land.”¶7–8
	7The spies’ errorThe light of the Torah can be drawn down only after the fulfillment of the mitzvos: “if there is no fear there is no wisdom,” and “sanctify us with Your commandments” comes before “grant our portion in Your Torah,” as Israel said “we will do” before “we will hear.” At Sinai the Torah was revealed first, but that was for that hour alone.¶9


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה להבין ענין טענת המרגלים שלא · 5725 · ש"פ שלח, מבה"ח תמוז, ה'תשכ"ה · תורת מנחם – ספר המאמרים תשכ״ה p. שה
The Rebbe sets out to explain the spies’ claim that the Land of Israel is “a land that consumes its inhabitants.” He first links it to the Zohar’s phrase “the earth was nullified” (ar’a isbatlas), which has two meanings. In one, when the Tohu attributes broke, Malchus did not shatter; it only lost the outflow of its light, because it holds both yesh and bittul together. In the other, it is the mesirus nefesh of prayer, in which the soul’s very selfhood dissolves into G-d’s light. In the same way the spies’ claim has two meanings. The first is the Alter Rebbe’s reading here: a revelation of the Infinite Light below would nullify them out of existence. The second, found in other discourses, is that dealing with physical things coarsens a person and would make them fall from their level.
Drawing on the opening of the Alter Rebbe’s maamar, the Rebbe explains that bread gives life to man because it holds the sparks of Tohu, whose root is higher than man, who comes from Tikkun. Entering the Land to refine physical things therefore draws down the very essence of the light of Tohu. The spies objected: “it is stronger than us,” read as “even the Master of the house cannot remove His vessels.” The lights of Tikkun are few and weak, while the lights of Tohu are many and strong. Kalev’s answer, “Vayahas,” means silence, which is bittul. He calmed the stormy Tohu attributes by joining the people “to Moshe,” Chochmah, and he could do so because he was one of the spies and a middle link (Kalev’s gematria is Eliyahu and Ben, while Eliyahu was a level of Ben of Mah). This general weakening (“we can surely prevail”) comes first, and the detailed refinement of each attribute (“and we will inherit it”) follows. The first step is still only makif (encompassing); it becomes inward through detailed contemplation.
The lesson: Refining one’s emotions begins with a general submission, being humbled by hard words and standing like a servant before his master. This is still only encompassing. It must be followed by detailed contemplation in which each point of understanding refines a particular detail of the emotions.

ד״ה שלח לך אנשים גו׳ · 5740 · ש"פ שלח, מבה"ח תמוז ה'תש"מ. הנחת הת' בלתי מוגה · ספר המאמרים תש״מ p. קסו
The Rebbe opens with the question the Alter Rebbe raised. The spies were princes of the congregation and men of renown, and they were sent “for yourself,” according to Moshe’s own understanding. Why, then, did they not want to enter the Land of Israel? He then asks why the Alter Rebbe introduces the topic with the question of bread: why does man, who was himself created through a divine utterance, need the “utterance of G-d” that is in bread? He answers that the spies’ mission was a preparation for conquering and entering the Land, and bread is what G-d brings “forth from the earth.” Among inanimate, vegetative, animal and speaking beings, each lower kind has an advantage over the higher ones. Man is nourished by bread, which grows from the inanimate earth, because the greatest elevation comes specifically through the lowest descent. That descent is the entry into Canaan, among the most corrupt of lands. The spies argued against leaving the desert. There they ate manna, bread from heaven with no waste; the Torah was given only to those who ate manna; they had Miriam’s well; and the clouds surrounded them. Why go down from there to Canaan, where “in his hand are deceitful scales”?
The transcript has a gap at this point. It resumes with bittul (self-nullification) that reaches the encompassing levels above speech, the level of Keser, which is what putting “we will do” before “we will hear” expresses. In the soul this is the will of the heart. “And we shall inherit it” means that through service below one inherits the sparks of Tohu. These sparks fell lowest, down to Canaan, because their root is highest, just as the utterance in bread is rooted higher than the utterance in man: “whatever is highest descends lowest.” Through this service Canaan becomes the land G-d “always seeks out,” from the beginning of the year to its end. It holds a revelation that does not change, “I have not changed,” drawn down through the yechidah of the soul. The Rebbe applies this to the service of each day and cites "כי תבואו אל ארץ גו׳" before concluding with the redemption through "גואל ראשון הוא גואל אחרון,” "משה עבדי,” and "ודוד עבדי נשיא להם לעולם,” with the coming of Moshiach.
The lesson: The bittul and thanksgiving of Modeh Ani and of prayer, culminating in standing like a servant before his master in the Amidah, should be carried into the whole day, from the synagogue to the study hall and into all worldly matters (“all your deeds for the sake of Heaven”). Through such “deeds and service” in exile, as a faithful servant, we bring the redemption.

ד״ה שלח לך אנשים גו׳ · 5746 · ש"פ שלח, כ"ח סיון, מבה"ח תמוז ה'תשמ"ו · ספר המאמרים תשמ״ו p. קצב
The Rebbe opens from the Alter Rebbe’s question of why the spies did not want to enter the Land, and makes the question much sharper. They were chosen by Moshe, the faithful shepherd who knew each one, and they were kosher men of stature. They had personally witnessed the Giving of the Torah. The error was not that of a few but of the majority of Israel. And the whole generation lived in an exalted state: they ate bread from heaven and drank from Miriam’s well, which became their very flesh. Their clothing grew with them and was pressed by the clouds of glory, and the clouds of glory were their ‘house,’ their outer encompassing. How could such people err?
The answer is ‘this itself is the reason.’ As students of Moshe, the level of Chochmah of holiness, they reasoned with holy understanding. Why leave Sinai, where the Torah was given and the manna fell, and enter a lower place of trial, where one might fall as the angels who descended (the ‘nefilim’) fell? But Moshe, through whose throat the Shechinah spoke, sent them to the Land for the work of refinement. Kalev and Yehoshua answered ‘if Havayah desires us’: G-d’s desire (chefetz) is above will and intellect. Afterwards this is drawn down into understanding as well, as ‘very, very good,’ a level beyond the single ‘very good’ of creation. For the highest descends to the lowest, into the very place of trial. The desert generation did practice tzedakah and refine sparks, yet that was not enough. Likewise today a Torah scholar must still give actual tzedakah from his money. And the Rebbe identifies our generation, after having passed through מדבר העמים, as אוד מוצל מאש, and prays that we reach the complete Redemption.
The lesson: Even one whose life is Torah and prayer, and who refines sparks all day, must give actual tzedakah from his own money and engage with the physical world. G-d’s desire is fulfilled, and ‘very, very good’ is reached, precisely in the lowest place and the place of trial.

ד״ה שלח לך אנשים גו׳ · 5748 · ש"פ שלח, מבה"ח תמוז ה'תשמ"ח · ספר המאמרים תשמ״ח p. קעב
The Rebbe opens from Rashi’s comment that at the time they were sent the spies were righteous. If so, why did they not want to enter the Land? He cites the Alter Rebbe’s answer in Likkutei Torah at the start of Sh’lach: the spies stood on a very high level and did not want to lower themselves to practical mitzvos. Likkutei Torah gives two accounts of their level. In the first, they belonged to the world of speech (midbar, from dibbur), while the Land stands for action. In the second, they belonged to the world of thought, and even the Land of speech was beneath them. The Rebbe then asks why Likkutei Torah bothers to lay out the spies’ level at such length, in two versions. It would have been enough to say that they did not want to busy themselves with physical things.
His answer is that the stress on their greatness shows what they actually held. They did not think entering the Land was unnecessary. They thought it did not apply to them, because beings of thought and speech cannot descend into action. That explains why Moshe sent them in the first place: the power to refine the world of action comes from a level higher even than thought, and that power could bring about “ויתורו את הארץ,” an advantage (yisron) in the Land. Yehoshua and Kalev’s words ‘they are our bread’ add that the work also lifts the one who does it, so man needs the world as much as the world needs him. Moshe’s mission was still fulfilled, through Yehoshua and Kalev taking the spies’ portion and through the spies’ repentance. Since the Torah is eternal, both accounts hold in every person: the thought and speech of the soul must come down into daily action. Making ‘here’ into the Land of Israel brings the redemption near.
The lesson: A person’s thought and speech must not stay in their own place but come down into daily deeds in the world. That work refines the world and also lifts the soul itself, and making ‘here’ into the Land of Israel brings the redemption closer.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
Three of the Rebbe’s notes take up the answer Yehoshua and Kalev give the spies in this maamar, „טובה הארץ מאד מאד” (the land is very, very good), and why it says ‘very’ twice. In a sicha of Shabbos Shelach 5722 (Likkutei Sichos vol. 4) he reads Kalev’s „עלה נעלה” (we shall surely go up) as two kinds of ascent, a new rise, above even what is above nature, that lifts the first as well; and this, his note says, is also why ‘very’ is said twice. In a sicha of Shabbos Vayeitzei 5719 (vol. 25) he calls Yaakov’s doubled ‘very’ the true limitlessness, taken hold of precisely through the work in this world, and his note cites this passage for it. In his maamar „ושבתי בשלום” of Motzaei Shabbos Vayeitzei 5738 he reads the same doubling as a drawing from both Arich and Atik, answering a service ‘with all your might’ that comes from the yechidah as well as the chayah; his note calls this reading along the lines of our passage.

Key concepts
	The Land of Israel aboveא״י שלמעלה
	The spiritual counterpart of the physical Land: the level of divine speech, Malchus, the lowest level within G-dliness. The Land below is aligned with it, but the full revelation comes only through the mitzvos kept below.

	Milk and honeyחלב ודבש
	The two “arms,” Chesed and Gevurah: the drawing down of G-dliness through the practical mitzvos, “the 248 limbs of the King.”

	The 288 sparksרפ״ח ניצוצין
	Sparks of holiness that fell into the lower creations in the breaking of the vessels. Their root is loftier than man’s own source in Tikkun, which is why man lives from minerals, plants and animals.

	Worlds as concealmentעלמין מלשון העלם
	The worlds, the Zohar’s chambers, hide the Infinite Light and reveal it only according to each being’s grasp, so that finite beings can exist without being nullified.

	Subduing the sitra achraאתכפייא סטרא אחרא
	“Turn away from evil,” through which “the glory of the Holy One, blessed be He, is exalted”: the first stage, before the vessels can receive the light through “do good.”

	The limbs of the Kingרמ״ח אברין דמלכא
	The 248 positive commandments, each a drawing down from the supernal Chochmah, as the brain gives life to every limb.

	Desert and speechמדבר / ומדברך נאוה
	The level the spies wanted: a revelation that reaches only divine speech, the Land above, and not the physical world.

	Me’od, “very”מאד
	The Infinite Light without limit, drawn into the hidden and the revealed worlds only through the Land below; hence “very, very good.”

	A dwelling place among the lower realmsדירה בתחתונים
	G-d’s essential intent in creation, fulfilled when His presence is revealed below as it is above, and even more, like light that comes from darkness.


Section 1 · ¶1
The questions, and the secret of bread
1שלח לך אנשים12 כו׳. ענין המרגלים שהיו נשיאי העדה אנשי שם3 כו׳ ומה טעם שלא רצו ליכנס לארץ ישראל.
“Send for yourself men,” etc. [We must understand] the matter of the spies, who were princes of the congregation, men of renown, etc., and for what reason they did not want to enter the Land of Israel.
The maamar opens with G-d’s instruction to Moshe to send men to scout the Land of Canaan. The spies were men of great stature, and the Alter Rebbe describes them in words the Torah uses elsewhere for distinguished leaders, “princes of the congregation, men of renown,” and the first question is why such men did not want to enter the Land.


וגם להבין מהות מדרגת א״י [
ויאמרו אל כל עדת בני ישראל לאמר כו׳… · Likkutei Torah · Parshas Shelach · Maamar 2

Likkutei Torah · Parshas Shelach · Maamar 2
ויאמרו אל כל עדת בני ישראל לאמר כו׳…
“And they said to the whole congregation of the Children of Israel” (Numbers 14:7)
The spies, rooted in the World of Thought, held that the mitzvos could be fulfilled in spirit alone. But the lights break through the vessels only when the highest level, the inner dimension of Keser, is drawn down, and it is drawn down only through physical deed in the Land, for “their beginning is wedged in their end.”
The maamar in brief
Why do Yehoshua and Calev say “very, very,” and why is the Land one that “flows” with milk and honey? The spies, rooted in Leah, the World of Thought, would not descend into the Land, the World of Speech, where the mitzvos are done. The mitzvos refine the sparks of Tohu fallen into nogah and draw the Infinite Light into their objects, but how can a human act do that? The Alter Rebbe explains Iggulim and Yosher, illustrated by a teacher and his student: from the concealed Iggulim come all the concealments, down to the vessels of Atzilus and the physical world. When a person subdues the sitra achra below, the vessels above stop hiding the lights, which break through: this is the mature intellect of milk and honey, which the Land, through its mitzvos, makes flow. The spies thought the mitzvos could be kept in thought, as Avraham kept the whole Torah, but the highest is clothed in the lowest, as a gesture conveys what words cannot. So the two “very”s are the hidden and revealed worlds, “If Havayah desires us” is the inner dimension of Keser, and the Jerusalem above is reached only through the Jerusalem below.

Outline
	1The questions, and the spies’ rootWhy does the verse say “very” twice, and why is the Land one that “flows”? Etz Chaim traces the spies to Leah, the World of Thought; so they would not lower themselves into the Land, the World of Speech, where the purpose is “to do,” to keep the mitzvos there.¶1–3
	2What the mitzvos doThe Torah and mitzvos refine the 288 sparks of Tohu fallen into nogah: the prohibitions separate the good from the evil, and the positive mitzvos, done with an esrog or tzitzis exactly as the law requires, draw the Infinite Light into the refined object. But how can a human act draw down the Infinite Light?¶4–5
	3Iggulim and Yosher, and the roots of concealmentThe Zohar’s “when the sitra achra is subdued” is explained through two modes of light: Iggulim, concealed and undivided, and Yosher, revealed and divided, illustrated by a teacher and his student and identified with Nefesh and Ruach. From the Iggulim come all the concealments: the chambers of love, awe and will, the vessels of Atzilus, and the physical world that seems to exist by itself.¶6–14
	4The arousal from belowContemplating that G-d renews creation every day removes the concealment within a person, and this arousal from below makes the vessels above stop hiding the lights. This is “You shall sanctify yourselves… for I, Havayah, am holy,” and the glory that “rises up in all the worlds,” the hidden and the revealed.¶15–19
	5Milk and honeyMilk and honey are the chassadim and gevuros of mature intellect, the lights breaking through the vessels. “To do in the land” means to rectify the Land, so that through the mitzvos kept there it flows with this revelation.¶20
	6The spies’ error and the doubled “very”The spies held that the mitzvos could be kept in thought, as Avraham fulfilled the whole Torah before it was given. But the highest is clothed in the lowest, as a gesture conveys what words cannot, so only deed makes the lights break through; the two times “very” are the hidden and the revealed worlds.¶21–25
	7“If Havayah desires us”: Keser and the two JerusalemsDesire is the inner dimension of Keser, beyond all vessels, revealed through the Land. The “daughter,” the Jerusalem below, will rise to be “the crown of her husband,” and the Jerusalem above, thought, is reached only through the Jerusalem below.¶26–27
	8Three levels and a fourthThe servant who keeps the mitzvos in deed will be “very high.” Jeremiah’s threefold “Heichal” and “land” are the two Jerusalems of Atzilus and the physical Jerusalem: thought, speech and action. The generation of the desert accepted only the first two, but the deed reveals a fourth level above all three, which may be the supernal Kodesh.¶28–31


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה אם חפץ בנו הוי׳ · 5745 · ש"פ שלח, מבה"ח תמוז ה'תשמ"ה. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ה p. קצט
The Rebbe opens with the question the Chassidic discourses raise about the spies: at that moment they were righteous, they were princes of the congregation, and they were Moshe’s emissaries, bound to his attribute of da’as. Moshe’s choosing them, and the mission itself, should have raised them higher still, and even their report followed Moshe’s instruction to see what the land and its people were like. So why did they refuse to enter? The answer, as the discourses explain, is that their refusal came from their very greatness. Rooted in the World of Thought, they saw life in the Land as a descent into physical work (‘six years you shall sow your field’). Physical things not yet refined have great strength and can drag down whoever deals with them; this is ‘a land that consumes its inhabitants.’ So they wanted to fulfill those mitzvos in thought and speech and keep both advantages. Their error was missing the special quality of the descent into deed. That quality is the ‘very, very’ that Calev and Yehoshua spoke of, the inner delight above even perfect service in thought, and the ‘desire’ (chafetz) of ‘If Havayah desires us.’
The Rebbe then asks a further question. How does this praise fit the plain meaning of the verses: a grave sin, an evil report, the harshest punishment, Tehillim’s rebuke of the desert generation, and ‘they have no share in the World to Come’? He answers with the teaching that words of Torah are poor in one place and rich in another. He draws on the Likkutei Torah discourse on the copper serpent: the serpent, the Satan and Peninah are good in their root above and turn negative only as they descend. The Rebbe proposes, as a possibility, that the spies too were rooted in thought and in the supernal delight, but what descended from that root below was a wrongful act. The discourses describe only their root because a person’s essence is his inner will, just as the Rambam rules that one who is compelled ‘until he says I am willing’ truly wills it. Their dispute with Calev and Yehoshua resembles the dispute of Beis Shammai and Beis Hillel over whether something is ‘bound’ and cannot be raised up, or permitted and can be refined. This is also why kiddush Hashem in a quorum of ten is learned from the ‘congregation’ of the spies. The Rebbe says all this was before the halachah was decided; afterward, he describes the ruling either as Moshe and Aharon commanding entry at G-d’s word or as the halachah being decided according to Calev and Yehoshua, affirming the special quality of descent into deed.
The lesson: May it be G-d’s will that now, in the desert of the nations in the time just before Moshiach’s coming, the quality of action within action be fulfilled in us. Through it we draw G-d’s desire into the world, up to the level of Havayah’s desire in us, make Him a dwelling in the lower realms, and so merit the imminent coming of Moshiach.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
Most of the Rebbe’s teachings on this maamar gather around one question: how could the spies, righteous at that hour and rooted in the World of Thought, refuse the Land? In Likkutei Sichos 18 (Shabbos Shelach 5723 and Korach 5728) he asks how such men could err about deed, and suggests the lack lay in their learning itself, short of the height where the mind stays whole in the act; in his Reshimos he adds that in the desert they lived as „יושבי אהל” (those who sit in the tent), wished to make do with Torah study, and erred. At a farbrengen of 12 Sivan 5744 he names this maamar by its opening words and reads the doubled „מאד מאד” (very, very) as the inner will, the desire of “if G-d desires us,” drawn down only through deed in the Land; in a letter of 5720 he draws from the same passage that „הגבוה גבוה שבתפלה” (the highest of the high in prayer) should act even in eating and drinking. The 5744 talk, Likkutei Sichos 4 and his Reshimos set the maamar’s two accounts of the spies side by side, choosing neither. Perhaps (biur b’derech efshar) the spies’ height and their mistake are then seen as one: the deed they declined is where the inner will, above all thought, is revealed.

Key concepts
	The World of Thought and the World of Speechעולם המחשבה ועולם הדבור
	Leah and Rachel in the Kabbalah. The spies, rooted in the World of Thought, refused to descend into the World of Speech, Malchus of Atzilus, where the mitzvos are done in speech and deed.

	Iggulim and Yosherעגולים ויושר
	Two modes of divine light. Iggulim (Circles) are concealed and undivided, the root of every concealment; Yosher (Uprightness) is revealed and divided among the Sefiros, each in its own vessel. They are also the levels of Nefesh and Ruach.

	The lights breaking through the vesselsבקיעת האורות את הכלים
	The aim of the mitzvos: that the vessels no longer limit and hide the lights, so that they are revealed below as they are.

	Mature intellectמוחין דגדלות
	The revelation of the lights, the opposite of the contraction of immature intellect. Milk and honey are its chassadim and gevuros, which the Land “makes flow.”

	Their beginning is wedged in their endנעוץ תחלתן בסופן
	From Sefer Yetzirah: the highest is bound to the lowest. So the highest light is clothed specifically in physical deed, as a hint conveys what words cannot.

	Desire and willחפיצה ורצון
	Desire (chafitzah) is the inner dimension of Keser, the delight within the will; will (ratzon) is its outer dimension. “If Havayah desires us” is the revelation of that inner dimension, beyond all vessels.

	The Jerusalem below and the Jerusalem aboveירושלים של מטה וירושלים של מעלה
	The “daughter” and the “mother”: speech and thought, the lower and the upper hei. The Jerusalem above is reached only through the Jerusalem below, and the physical Jerusalem of this world is a third level, that of action.


Section 1 · ¶1–3
The questions, and the spies’ root
1ויאמרו אל כל עדת בני ישראל לאמר כו׳ טובה הארץ מאד מאד1
“And they said to the whole congregation of the Children of Israel, saying,” etc., “The land is very, very good.”
The maamar opens with the words of Yehoshua and Calev, the two spies who stayed loyal, to the whole people after the other ten had spoken against the Land: the land they had toured is “very, very good.”


אם חפץ בנו הוי׳ והביא אותנו אל הארץ הזאת ונתנה לנו ארץ2 אשר היא זבת חלב ודבש. הנה להבין ענין דקדוק לשון הכתוב במה שאמר מאד מאד שני פעמים.
“If Havayah desires us, He will bring us to this land and give it to us, a land that flows with milk and honey.” Now, [we need] to understand the matter of the precise wording of the verse, in that it says “very” (me’od) two times: “very, very.”
They go on: if G-d desires us, He will bring us into this land “that flows with milk and honey.” The Alter Rebbe asks why the verse doubles the word “very” (me’od me’od), when once would seem enough; the answer comes in section 4, where the two “very”s are tied to two kinds of supernal worlds.




2וכן ארץ אשר היא זבת כו׳. יש להקדים שרש ענין המעשה דמרגלים למעלה במה שלא רצו ליכנס לארץ ישראל וגינו אותה כו׳.
And likewise, “a land that flows,” etc. [To explain this,] we must first preface [an explanation of] the root, above, of the episode of the spies: that they did not want to enter the Land of Israel, and disparaged it, etc.
A second phrase also needs explaining: “a land that flows with milk and honey.” Before answering, the Alter Rebbe sets out the spiritual root of the spies’ refusal to enter the Land and of their speaking against it.


הנה מבואר בע״ח [
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ועתה יגדל נא כח אדני כאשר דברת לאמר…
“And now, please, let the power of Ado-nai be great” (Numbers 14:17)
The soul’s garments are encompassing lights drawn down through the mitzvos, done first of all as a servant carrying out the King’s command. Because the mitzvos are rooted in the Supernal Will, above the Torah’s wisdom, their power, “the power of Ado-nai,” can reach furthest down and lift even those who fell through the sin of the spies, as the thrower’s power carries a stone; but only “now,” in this world of action and free choice, the time of teshuvah.
The maamar in brief
Moshe’s plea after the sin of the spies opens a discourse on why deed is the main thing and how the mitzvos become the soul’s garments. Before its descent the soul, like the angels, “stands”: its love and awe are fixed by what it grasps of the light that fills all worlds. In this world, where it is hidden, the light that encompasses all worlds rests over the soul as a makif, drawn down through fulfilling the Torah and the mitzvos, “today to do them”; it can transform a person’s nature and lets the soul “walk” from level to level. The blessings before the Shema trace this: G-d is exalted beyond the worlds, yet His Kingship, “Master of our strength,” surrounds the soul’s thought, speech and action. A mitzvah is first the King’s command and only then a drawing down of light; understanding it adds joy, for the Torah’s wisdom is a garment for the Supernal Will. This encompassing light is “the power of Ado-nai,” which lifts the inert as a thrower’s power carries a stone. Rooted above the Torah, it reaches lower, even past the spies’ sin, turning transgression into abundance, but only “now,” while a person can choose: “and now” means teshuvah.

Outline
	1Deed, the soul’s garments, and “standing”“Today to do them”: the Sages and the Zohar teach that deed is the main thing and that the mitzvos are the soul’s garments, so that a person must come again in reincarnation until he has fulfilled all 613. How do deeds become garments, and why does the soul need one? Before its descent the soul, like the angels (Michael in love, Gavriel in awe), “stands” at one level, its love and awe limited to what it grasps of the light that fills all worlds.¶1
	2“Walking”: the encompassing lightThis world is the world of action, where a person can change his nature and darkness is transformed into light. Because the light that fills all worlds is hidden here, the light that encompasses all worlds rests over the soul as a makif: “Anochi,” drawn down specifically through “today to do them.” Its power to change a person beyond the soul’s own measure is called “walking,” and it depends on fulfilling the Torah and the mitzvos.¶2
	3The blessings before the Shema“If you walk in My statutes”: walking is the love “with all your might,” which comes from contemplating, in the blessings before the Shema, that all the worlds are mere “work,” created from a glimmer, while G-d is “the King Who alone is exalted” and only His being King spreads into them. Hence “have mercy on us,” for man is very far from Him; yet He is “Master of our strength,” His Kingship accepted as a makif, from which three makifim come to the soul, in thought, speech and action.¶3–4
	4Rock, Shield and Stronghold: the garments of the World to ComeThe three titles are the makifim around the soul’s thought, speech and action, and its nefesh, ruach and neshamah, which bind it “in the bond of life” within the Infinite Light; so too charity is the “righteousness” through which “the glory of Havayah shall gather you in.” These makifim are the soul’s garments in the World to Come, made by the mitzvos, which are themselves of thought, speech and action and draw down the supernal holiness that stands apart.¶5
	5First the King, then “Who has sanctified us”A blessing first draws down from above, “Blessed are You, King of the world,” and only then says “Who has sanctified us with His commandments,” raising the soul to the supernal holiness. So every mitzvah has two aspects: fulfilling the King’s command, and drawing the Infinite Light and the Supernal Will into the deed.¶6
	6The service of a servant, and the Torah as a garmentA mitzvah done only to draw down light is like a charm, a remedy or a business deal; it must be done as a servant fulfills his master’s decree, even without reason, and then the light is drawn down of itself, while without accepting the yoke nothing is drawn. The shofar both casts trembling and “beautifies” with delight, and knowing a mitzvah’s intention serves to increase its joy. The Torah, from Chochmah, is a garment for the mitzvos, which are the Supernal Will: it defines how G-d’s indwelling is to be (the sukkah, the tefillin, the offerings), so it is the soul’s food and inner light, while the mitzvah itself rests above the soul as a makif. So too in man, knowing the intention is a garment for accepting the mitzvos as a servant.¶7–8
	7The power of Ado-nai and “slow to anger”Ado-nai is G-d’s Kingship (its letters spell dina, “law”), and “the power of Ado-nai” is the light that encompasses all worlds, drawn down by accepting His Kingship in the doing of the mitzvos. Like the hidden power that carries an inanimate stone through the air, it lifts and surrounds all the worlds and creatures, which before Him are like the inanimate; even the angels and souls are called “dust.” Because the sin of the spies was so great, Moshe asked that this power reach very far down: erech apayim, a long “face,” the revelation of closeness and love extending downward, coming from “speaking” above that becomes hidden “saying” below, as a teacher’s speech becomes the student’s thought.¶9–10
	8Torah, mitzvos and the two Gardens of EdenTorah study turns the higher “speaking” into lower “saying,” and man draws the radiance of the Shechinah into Gan Eden: the Torah into the higher Gan Eden, the mitzvos into the lower. Though the mitzvos, the Supernal Will, are rooted above the Torah’s wisdom, what is higher can descend lower; so Moshe asked for the power of Ado-nai, drawn through the service of the mitzvos, to reach even past the sin of the spies, just as the power of the Torah and the mitzvos reaches this world even now.¶11–12
	9Bearing iniquity, passing over transgressionThe blessings “overtake you,” reaching down to where you are, and this great drawing down “bears iniquity,” lifting even its heaviness as the power lifts the stone. Pesha (transgression) becomes shefa (abundance), and deliberate sins become like merits; this is how the Torah, which is “truth,” and charity atone.¶13–14
	10“And now”: teshuvah while one can chooseTorah study, with G-d’s words in one’s mouth, and mitzvos done with the acceptance of His Kingship draw down the power that lifts the fallen stone, but only “today to do them,” not tomorrow. “And now” means teshuvah, which transforms darkness into light, and it must be now, while a person has free choice. The maamar closes with a list of sources on the verse.¶15


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe’s teachings meet this maamar at three points: the soul’s ‘standing’ and ‘walking’, the two sides of a mitzvah, and Moshe’s plea for ‘the power of Ado-nai’. In a sicha on Matos–Masei (Likkutei Sichos vol. 18) and one from Yud Shevat 5721 on „והלכת בדרכיו” (“and you shall walk in His ways”, vol. 4), whose notes cite this maamar, he sets out, as Chassidus explains it, why the soul above is ‘standing’: its love and awe are measured, while through its descent into a body, with Torah and mitzvos, it walks from limit into the limitless. In a sicha from 20 Menachem Av 5735 (vol. 14), with a note comparing this maamar, he sets out the two sides of every mitzvah: its own definitions, which limit it, and „הצד השווה שבכל המצות” (“the side common to all the mitzvos”), the Supernal Will, which has none. In his maamar Ve’atah yigdal na of Shabbos Shelach 5735 (unedited) he reads Ado-nai, as the Alter Rebbe does, as accepting the yoke (kabbalas ol), adds that, nothing being revealed in it, it could fall as far as the spies’ sin, and explains ‘yigdal’ with a teacher who must grow greater to reach a student far below. Perhaps (biur b’derech efshar) one thread runs through them: what lifts the soul, and the people after their fall, lies beyond measure.

Key concepts
	The garments of the soulלבושי הנשמה
	The encompassing lights made by the mitzvos, in which the soul is clothed in the World to Come; when one mitzvah is lacking, the garment is lacking.

	Standing and walkingעמידה והליכה
	Standing is a fixed level, with love and awe limited to the soul’s own grasp, as with the angels. Walking is going from level to level, through the encompassing light drawn down by the mitzvos in this world.

	Encompassing light (makif)אור מקיף
	Light that rests over the soul from above rather than being absorbed within it. Coming from the light that encompasses all worlds, it can change a person’s nature beyond what the soul could reach on its own.

	The service of a servantעבודת עבד / קבלת עול
	Doing a mitzvah as the King’s command, even without reason: accepting the yoke (kabbalas ol). Only this draws down the Infinite Light; understanding the mitzvah’s intention adds to its joy.

	The Torah as a garment for the mitzvosשלמה ולבוש לבחי׳ המצות
	The Torah, from Chochmah, defines how the Supernal Will is to dwell below. The soul absorbs it as food and inner light, while the mitzvah, the Will itself, remains above the soul as a makif.

	The power of Ado-naiכח אדני
	The light that encompasses all worlds, drawn down by accepting G-d’s Kingship in the doing of the mitzvos. Like the power that carries a thrown stone, it lifts what cannot rise by itself.

	Speaking and sayingדבור ואמירה
	Speaking is open and aloud, of the revealed world; saying is in the heart and thought. What is revelation in the speech of a higher level becomes concealment in the lower, the root from which the lower levels come into being.

	Slow to angerארך אפים
	The “face” is the flow given with closeness and love; erech apayim is that revelation made long, extending very far down, so that it reaches even those who fell very low.

	“And now” means teshuvahאין ועתה אלא תשובה
	Teshuvah transforms darkness into light, and it belongs to “now,” the time of “today to do them” and of free choice, when the light that encompasses all worlds rests on a person.


Section 1 · ¶1
Deed, the soul’s garments, and “standing”
1ועתה יגדל נא12 כח אדני כאשר דברת לאמר ה׳ ארך אפים3 וגו׳. הנה כתיב היום לעשותם4 ואמרו רז״ל [
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ביאור ע״פ ועתה יגדל הנ״ל
An explanation of “And now, let [the power] be great” (Numbers 14:17)
Moshe’s plea, “And now, let the power of Ado-nai be great, as You have spoken, saying,” asks for the work of both Torah and mitzvos. The Torah, rooted in the hidden Chochmah, turns divine “speech” into “saying” and draws G-dliness into Gan Eden; the mitzvos, rooted in the Gulgalta above wisdom, draw down “the power of Ado-nai,” the Malchus of the hidden Chochmah, and that is reached only when a mitzvah is done as the King’s command, by accepting His yoke.
The maamar in brief
Angels, “those who stand,” receive light enclothed in the vessels of their world and stay fixed; the souls of Israel in this world, where sovev kol almin shines, are “walkers” who can turn darkness itself to light, so all refinement belongs to now. The maamar then sets Torah against mitzvos. The mitzvos are encompassing garments, drawn from a Malchus that becomes Atik, the removed level, for the realm below it. The Torah issues from the hairs of the hidden Chochmah, a level of contraction that defines each mitzvah in detail and can be understood; the mitzvos come from the Gulgalta, the Keser within Keser, pure will without reason, and so they are chukim. Moshe asked for both: through the Torah “You have spoken” becomes “saying,” drawing the Thirteen Attributes into Gan Eden; through the mitzvos “the power of Ado-nai” is made great. A mitzvah’s own effect, a union above, is like a remedy; its higher aspect is “the King’s command,” done without reason, and only accepting the yoke draws down the power of Ado-nai, the higher Ado-nai of “Ado-nai, who will stand.”

Outline
	1Those who stand and those who walk“With all your soul” and “with all your might” are “those who stand” and “walkers.” The angels receive light enclothed in vessels and cannot change; the souls of Israel in this world, where sovev kol almin shines, can change from one essence to another, so all refinement is “today.” Its full revelation, “rest for the life of the worlds,” awaits the Time to Come.¶1–2
	2The mitzvos as encompassing garmentsThe mitzvos are garments, encompassing lights. Malchus of Atzilus becomes Atik, the “Rock” that covers Beriah, and Malchus of the Infinite One becomes Atik for Atzilus, removed and exalted above the middos; three such encompassing levels match mitzvos of thought, speech and action.¶3
	3Torah from the hairs, mitzvos from the GulgaltaThe Torah is drawn from the hairs of the hidden Chochmah, contractions through Gevurah, and the mitzvos from the Gulgalta of Arich Anpin and its hair-free “paths” of Chesed. The mitzvah itself is simple will without reason; the Torah’s wisdom defines it, so all can grasp the Torah at their level, while the mitzvos remain chukim.¶4–5
	4Moshe’s request: the Torah turns speech into “saying”Man was placed in Gan Eden to draw G-dliness there, and this comes through the Torah, called “strength,” rooted in the hidden Chochmah. As Malchus of Atzilus becomes Atik for Beriah, speech becomes “saying,” and the Thirteen Attributes of Beriah, Yetzirah and Asiyah are drawn into Gan Eden.¶6
	5The mitzvos: a remedy, and the command of the KingThrough the mitzvos “the power of Ado-nai” is made great, revealed from its root in the Keser of Arich Anpin. A mitzvah’s own effect, a union above, has a reason and is like a remedy; its higher aspect is the King’s command, done without reason, which only accepting the yoke can draw down.¶7–8
	6Two levels of Ado-nai“Mitzvos require intention” means accepting the yoke. Ado-nai is the Malchus of Atzilus, and “the power of Ado-nai” is the Malchus of the hidden Chochmah, “Ado-nai, who (Mi),” which can forgive even sins that reach Kah. A parenthesis gathers the Zohar and its commentators, and the theme is found again in David’s twenty-eight years and in “Blessed be the glory of Havayah from its place.”¶9


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe’s teachings gather around this maamar’s central contrast: the mitzvah done for its effect, which „יש לה טעם” (‘has a reason’), like a remedy and a segulah, and the mitzvah done as ‘the command of the King’, „כמו אלו נצטוה לחטוב עצים” (‘as though commanded to chop wood’). In his maamar Adon Olam of Rosh Hashanah 5743 he cites this passage first for the rule that a mitzvah’s virtue lies in G-d’s command, not its reason, and explains why: a will that has a reason is caused by it, while a Jew, rooted in the Essence, can make a „רצון חדש” (“new will”) above reason, and the mitzvah becomes union, „צוותא וחיבור”. In a note in Likkutei Sichos vol. 21 he sets the chopping of wood beside the Rambam’s Guide, where similar words describe a mitzvah done with no intention at all, and at a farbrengen of 5737 (unedited) he says chopping wood shows an act with no seeming purpose. On ¶9, his maamar Ve’atah yigdal na of 5735 (unedited), following the Rebbe Rashab’s of 5678, calls ‘the power of Ado-nai’ Malchus as it is before the tzimtzum, His Name of ‘He and His Name alone’. Perhaps (biur b’derech efshar) after them the King’s command reads not as a bare duty but as union with the One who commands.

Key concepts
	those who stand and walkersעומדים ומהלכים
	Angels, who receive light enclothed in the vessels of their world and stay at one level, and souls in this world, who can change from one essence to another.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light too great to be enclothed in vessels; it shines in this world and makes transformation and refinement possible.

	Atikעתיק
	The “removed” level: the Malchus of a higher realm that becomes the hidden, encompassing crown of the realm below it, exalted above the middos.

	Gulgalta (skull) and hairsגלגלתא ושערות
	The Gulgalta of Arich Anpin, the Keser within Keser, is the source of the mitzvos, pure will; the hairs of the hidden Chochmah, contractions through Gevurah, are the source of the Torah’s detailed wisdom.

	the hidden Chochmah (Chochmah Stima’ah)חכמה סתימאה
	The Chochmah of Arich Anpin, root of the Torah; its Malchus is the higher Ado-nai, “the power of Ado-nai.”

	the command of the Kingמצות המלך
	The higher aspect of a mitzvah: done without seeking any reason, even were no union made above, as though one had been told to chop wood.

	accepting the yoke (kabbalas ol)קבלת עול
	Submitting to G-d as King beyond understanding; the intention the mitzvos require, and the only way to draw down the level above reason.

	the power of Ado-naiכח אדני
	The Malchus of the hidden Chochmah, above Atzilus, which Moshe asked to be drawn down and made great within the Ado-nai of Atzilus.


Section 1 · ¶1–2
Those who stand and those who walk
1ביאור ע״פ ועתה יגדל1 הנ״ל
An explanation of the verse “And now, let [the power] be great,” mentioned above.
The heading says this is a further explanation of a verse already discussed above: “And now, I pray, let the power of Ado-nai be great, as You have spoken, saying.” The discourse before this one in Likkutei Torah, Sh’lach (the third), opens with that verse, which Moshe said when he pleaded for the people after the report of the spies.




2הנה ענין בכל נפשך ובכל מאדך שהוא בחי׳ עומדים ומהלכים2 עומדים הוא בחי׳ התלבשות האורות בכלים בכל עולם לפי השגתו בבריאה כך וביצירה כך כו׳ והיינו לפי שמקבל מבחינת מל׳ הממכ״ע [
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בפ׳ נסכים כתיב כי תבאו אל ארץ מושבותיכם…
In the section on the libations it is written, “When you come into the land of your dwellings”
The fervor of the Shema, in which the G-dly fire of the soul consumes the natural fire of the animal soul, is the “burnt offering,” but it does not yet make G-d a dwelling. That is made through the “meal offering and libations” of tefillin, Torah and practical mitzvos: by bending down into physical things with total self-nullification, the “land of Canaan” the spies refused, a person turns the Land into “the land of your dwellings.”
The maamar in brief
Why does the Torah, introducing the libations, call the Land “the land of your dwellings” rather than “the land of Canaan”? The Alter Rebbe answers through the Sages’ saying that reciting the Shema without tefillin is like a burnt offering without a meal offering and libations. The Shema is the burnt offering: contemplating that Havayah, who never changes, is the very source and strength of Israel’s souls kindles the soul’s G-dly fire, which consumes and uplifts the natural fire of the animal soul, as the fire from heaven consumed the offerings. Yet fervor is not a complete and constant service, for “He formed it for dwelling.” Tefillin stand for the whole Torah and its practical mitzvos, in which the Infinite Light, “the great hand,” is clothed in physical matters. Drawing it there demands self-nullification and lowering oneself, “Canaan,” submission, which the spies, lofty souls, refused. The descent risks a fall, so one must turn holy anger against one’s own evil: the hornet. Through the vegetative and inanimate, the meal offering and salt, parchment and ink, G-d “sits” below, and Israel make the Land “the land of your dwellings.”

Outline
	1The question, and the burnt offering of the ShemaWhy “the land of your dwellings” and not “Canaan”? Shema without tefillin is a burnt offering without a meal offering and libations. Like the seraphim, the soul has a G-dly fire, even greater than theirs because its root is above; Israel arose in G-d’s thought, and its fire can consume and raise the natural fire of the animal soul, “fire consuming fire.”¶1–3
	2Renewing the fire through the ShemaThe G-dly fire is limited and wanes when spent on bodily things; “Havayah illumines my darkness” through the contemplation of the Shema, twice daily, until over a lifetime the animal soul’s powers rise into holiness. Havayah is unchanging, and “our G-d” means our strength: the souls are drawn “straight” from Havayah itself, unlike the worlds, which receive through the other Names.¶4–6
	3Near to Him, and gathering the inclinationsElokim is “close” to Israel because Israel come from Havayah above it; the Torah draws that closeness down, making them “the people near to Him.” Shema means gathering all the desires of the natural fire, through regret and resolve, so that both inclinations love G-d.¶7–11
	4Fervor is not enough: the dwelling below“He formed it for dwelling”: the higher service is drawing G-d’s dwelling into the lower realms through Torah and practical mitzvos, the “royal wine” in “vessels differing one from another,” “the great hand” that reached even Mitzrayim, with complete self-nullification to G-d’s will. This is “the land of Canaan,” submission; its danger of falling is met by “the hornet,” the angels’ “sweat” of wrath turned against one’s own evil.¶12–13
	5The hornet: holy anger against one’s evil“A person should always rouse the good inclination to rage against the evil inclination”: the fervor of the Shema makes a day far from G-d look like idolatry, the meaning of the second section, and the resulting anger cools the evil, like a eunuch, and blinds the envious eye, so that blessing, which rests only with a good eye, can rest.¶14–16
	6The spies, the seven nations, and the land of your dwellingsThe spies, lofty souls, would not lower themselves into physical mitzvos. The seven nations, rooted in the seven attributes of Tohu, are the root of the evil traits, great only because we make them so: “Havayah is with us” in the Torah. Salt and flour, parchment and ink, the inanimate and vegetative, bring G-d to “sit” below, and Israel settle the Land as “the land of your dwellings.”¶17–18
	7SummaryThe G-dly fire of the Shema, its drawing down through mitzvos, and the care against falling in the descent, together the meal offering, the libations and “the land of your dwellings.”¶19


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה כי תבואו אל ארץ מושבותיכם · 5712 · ש"פ שלח, כ"ח סיון, מבה"ח תמוז, ה'תשי"ב · תורת מנחם – ספר המאמרים תשי״א-תשי״ב p. שיד
The Rebbe opens with a halachic precision in the verse. Libations (nesachim) became obligatory with every offering only “when you come into the land of your dwellings”: in Eretz Yisrael, and only after it was conquered and settled. In the desert there are differing opinions: that libations were not commanded at all, or not together with the offering, or only with the daily offering, or only with communal offerings. What, then, connects libations specifically to “the land of your dwellings”?
The answer lies in the difference between the offering and its libations. An offering is called isheh, fire, whose nature is to rise. It reaches the angels (“lachmi le’ishai”), especially the seraphim, then the Name Havayah, and through its “secret” (raza dekorbana) all the way to the secret of the Infinite. The libations are the opposite. They poured down into the shafts beneath the altar to the depths (tehom), the place of the lower waters, which is drawing down to the lowest possible place. The purpose of creation is that drawing down (“He formed it for dwelling”), so ascent without it is incomplete, like “false testimony.” In avodah, the Shema is the ascent, and tefillin, Shemoneh Esrei and all the mitzvos draw G-dliness down into the physical. The desert, “a land without water,” was a state of ascent, which is what the spies wanted to remain in; although the Rebbe notes differing views about desert-era libations, his general contrast ties their obligation to settlement in the Land. Once Israel settled the Land and each person had his own avodah, drawing down became necessary, as in “I desire chesed, not sacrifice”: a dwelling for G-d in the lowest realms.
The lesson: Spiritual ascent and fervor in Shema are a necessary first step, but they are not the goal. G-d’s inner desire is that a person draw G-dliness down into physical life through tefillin, prayer for physical needs and practical mitzvos, making Him a dwelling in the lowest realms.

ד״ה וידבר ה' אל משה גו' · 5739 · מוצאי ש"פ שלח, מבה"ח תמוז ה'תשל"ט · ספר המאמרים תשל״ט p. קצה
The Rebbe opens with the question the Alter Rebbe raised: why the section on libations calls the Land “the land of your dwellings” rather than “the land of Canaan.” He adds two more questions. Why does this section follow directly after the episode of the spies? And why does the Midrash (Eliyahu Rabba) say that when “the people mourned greatly,” G-d told Moshe to appease them with words of Torah, specifically the section of the libations? He then brings the Talmud’s comparison of the Shema without tefillin to a burnt offering without a meal offering and a sacrifice without libations.
The Rebbe explains that a korban means closeness (kiruv), offered as “fat and blood.” These are two movements. Blood, which is heat and fire, rises from below to above. Fat, which is pleasure, is drawn from above to below. The burnt offering and the sacrifice are an ascent: fire comes down from heaven and lifts the offering up, yet the lower world itself stays hidden. The meal offering and libations draw G-dliness down into the vegetative and the inanimate, through the altar’s channels (shissin) down to the depths (tehom), so that Havayah is revealed in the lower world as it is. In the same way, the Shema, with its acceptance of the yoke of Heaven and self-sacrifice, is ascent, while tefillin draw down the mochin themselves into physical parchment. The whole Torah and mitzvos are likened to tefillin because their purpose is likewise to draw G-dliness down. The spies wanted to avoid worldly concealment, fearing that the land might consume the person serving there; they sought only “מאד פעם א׳,” the level reached through the Shema. The libations section is their consolation and repair. After the ascent one must enter the Land and make it settled (noshevet), “very, very good” (me’od me’od), and that is why it is called “the land of your dwellings.”
The lesson: Especially in the time just before Moshiach’s coming (ikvesa d’Meshicha), after the ascent of the Shema one must turn to the main service: making a dwelling for G-d below through Torah and mitzvos, done with joy. In this way the essential Jewish core is revealed and guides the soul, the animal soul, the body and one’s portion in the world.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe’s notes and Reshimos meet this maamar at four points along its path, from the root of the soul above to G-d’s dwelling below. In an edited sicha on Avos (Likkutei Sichos vol. 4, drawn from his maamar Pasach Rabbi Yossi of 5719) he cites ¶1’s „והשרש נשאר למעלה” (the root remains above) and explains that this root still acts on the person, as an encompassing light felt in acceptance of the yoke beyond reason. In his maamar of Shabbos Shuvah 5723 he reads ¶4’s verse „אשר עשה האלקים את האדם ישר” (G-d made man upright) to say that the concealing Name Elokim was meant from the start for Havayah to be revealed below through the mitzvos. A Reshimah draws from ¶10 that a person becomes near to G-d „ע"י תורה דוקא” (through Torah specifically), and another makes ¶13’s warning, „רגליה יורדות מות” (her feet go down to death), a reason the spies of ¶17 refused to descend into the Land. Perhaps (biur b’derech efshar), read together, they show the fervor of the Shema and the dwelling made through the mitzvos as one movement from the soul’s root into the world: the Torah its means, the fall into desire its danger.

Key concepts
	The G-dly element of fireיסוד האש האלקי
	The soul’s fiery longing for G-d, the element of the seraphim. Kindled through the Shema, it consumes and uplifts the natural fire of the animal soul: “fire consuming fire.”

	The natural element of fireיסוד האש הטבעי
	The heat of the animal soul: its passion for worldly pleasures, its anger and envy. It is not destroyed but raised and absorbed into holiness, until it too loves G-d.

	Havayah is our G-dהוי׳ אלקינו
	Elokeinu, read as “our strength”: the souls’ strength and life come straight from the essence of the Name Havayah, while the worlds receive their life through the other Names, through Malchus and Elokim.

	The great handהיד הגדולה
	The boundless expansion of the Infinite Light into the lowest, physical matters of Torah and mitzvos, through the supernal Chesed that Chochmah clothes and carries within it; it is G-d’s humility.

	The land of Canaanארץ כנען
	From hachna’ah, submission: lowering oneself into physical mitzvos with total self-nullification to G-d’s will. It is higher than fervor, but it carries the danger of falling into physical desire.

	The hornetהצרעה
	Holy anger, the Gevuros within the fervor of the Shema, turned against one’s own evil. It “castrates” the evil by cooling its heat and “blinds” the envious eye.

	Mayin nukvin and mayin duchrinמיין נוקבין ומיין דוכרין
	The raising up from below of the physical thing used in a mitzvah, and the flow from above that must first arouse it; the spies were meant to be the flow from above.

	Sitting (yeshivah)ישיבה
	Lowering oneself from standing: G-d’s “sitting” is His coming down to dwell in the lower realms, which Israel bring about through Torah, mitzvos and prayer, making the Land “the land of your dwellings.”


Section 1 · ¶1–3
The question, and the burnt offering of the Shema
1בפ׳ נסכים1 כתיב כי תבאו2 אל ארץ מושבותיכם כו׳ ועשיתם אשה לה׳ עולה3 וגו׳. להבין למה שינה הכתוב לקרוא ארץ ישראל כאן בשם ארץ מושבותיכם יותר מבכל התורה שנק׳ ארץ כנען4
In the section on the libations it is written, “When you come into the land of your dwellings,” etc., “and you make a fire-offering to Havayah, a burnt offering,” etc. We need to understand why Scripture changed [its wording] to call the Land of Israel here by the name “the land of your dwellings,” rather than as in all the rest of the Torah, where it is called “the land of Canaan.”
The maamar opens with the Torah’s section on the libations of wine that accompany the offerings, which begins, “When you come into the land of your dwellings.” Everywhere else the Torah calls the Land “the land of Canaan,” so the Alter Rebbe asks why here it is called “the land of your dwellings.” In Torah Ohr, Vayeishev, he asks the companion question: why is the Land called “the land of Canaan” at all, when Canaan was the son of Cham?


(וקושיא זו מבואר במדרש ס״פ שלח. ועיין עוד בקהלת רבה ע״פ הגדלתי מעשי.5 כי תבאו אל ארץ מושבותיכם ועשיתם עולה.
(This question is addressed in the Midrash at the end of Parshas Shelach. See also Koheles Rabbah on the verse “I made great my works”: “When you come into the land of your dwellings… and you make a burnt offering.”
In a parenthesis the Alter Rebbe notes that the Midrash at the end of Parshas Shelach already takes up this question. There (Bamidbar Rabbah 17:3) Israel ask it of G-d, and He answers that He gave the Land to Avraham, Yitzchak and Yaakov, and a son inherits from his father, so it is “the land of your dwellings”; it bears Canaan’s name because he made way for Israel when he heard that they were coming. He also points to Koheles Rabbah on Shlomo’s words “I made great my works,” where this verse about entering the land and bringing offerings is cited.


ועוד שם ע״פ ושתה בלב טוב יינך זו פ׳ נסכים כי כבר רצה האלקים6 את7 מעשיך זו הכנסת ישראל לארץ שנאמר כי תבאו אל ארץ כו׳.
And further there, on the verse “And drink your wine with a glad heart”: this is the section of the libations; “for G-d has already favored your deeds”: this is the bringing of Israel into the Land, as it is said, “When you come into the land,” etc.
A second passage in Koheles Rabbah reads “drink your wine with a glad heart” as the section of the libations, and “for G-d has already favored your deeds” as Israel’s entry into the Land. The Midrash thus ties the libations to G-d’s favor and to coming into the Land.
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ענין הנסכים
The matter of the libations
An offering is an ascent: like bread that supports the heart to receive life from the brain, it raises the supernal heart to receive from above and so joins life-force to all the worlds, yet reveals only the outer dimension of that life. The libations of wine, poured down to the deep, are the drawing down that answers it: as wine reveals what is hidden, they reveal G-d’s inner dimension even in the lowest places, and the ascent exists for the sake of this drawing down.
The maamar in brief
Why are the offerings called “bread” and “food,” and why are the libations, unlike the offering that rises, poured so that they go down through the shissin to the deep? Why wine, and why is an offering without libations “nothing”? Everything has an inner dimension, which receives from and cleaves to its cause, and an outer dimension, which bestows on what is below; in the chain of descent only the outer dimension of the higher reaches the lower. Wine, hidden in the grape, reveals the hidden. The offering is like bread: it raises the supernal heart, the Throne of Glory, to receive from the Brain, and so joins life-force to all the worlds, but the inner dimension of that life-force is not revealed below. The libations draw it down and reveal it, “wine that gladdens Elokim.” With the meal-offering they bring Chochmah, Binah and Daas below, as tefillin draw down the ascent of the Shema. Flowing to the deep, they reach the lower waters, severities gathered there, and give them power to rise into holiness. Wine is Binah, where severities are sweetened in their root; its measure follows the ascent; and the shissin, the yekev, are the union of Havayah with Elokim.

Outline
	1The questions, and the hidden made knownThe Sages call the offering “the eating of the altar,” and the Torah calls it “bread.” Why, and why are the libations wine, poured down to the deep, the opposite of the offering’s ascent, and why is an offering “a pleasing fragrance” only with them? The answer begins with “wine that gladdens”: joy brings what is hidden into revelation, for everything has an inner dimension that cleaves to its cause and an outer dimension that bestows on what is other than itself.¶1
	2Inner and outer in every levelA fruit’s taste receives from the stars and bestows on the fruit’s substance; an animal’s life cleaves to the faces of the lion and the ox in the Chariot; the root of the soul cleaves to the face of man; angels receive from one another and give permission to one another. In the whole chain of descent the outer dimension of the higher becomes the inner dimension of the lower. Panim means turning toward one’s cause, the outer dimension is bestowal, and the essence joins them, as Avraham, Yitzchak and Yaakov are water, fire and the middle bar.¶2–4
	3Wine gladdens the heartWine, hidden in its grapes, arouses the revelation of the hidden: it reveals the inner dimension of the blood, and with it the inner dimension of the vital soul. Too much brings sleep, for the vessel cannot hold so great a revelation.¶5
	4The offering as bread, the libation as wineBread joins soul and body by supporting the heart to receive life from the brain, after the food is refined. So the offerings, refined by the angels called “innards,” raise the supernal heart, the Throne of Glory, to receive from the Brain, and the life-force of all the worlds is joined, yet only its outer dimension is revealed. Even if the ascent at times takes hold of the inner dimension of the higher, that is above; only the libations reveal it below, “wine that gladdens Elokim,” so the concealment of the Name Elokim no longer hides; therefore every offering had libations.¶6
	5Meal-offering, libations and tefillin; the division of the watersOil is Chochmah, flour Daas and wine Binah: without the meal-offering and libations nothing is drawn down, as the Shema without tefillin is an ascent alone. The libations’ descent is explained through the second day, when the firmament divided the spiritual waters, making the upper waters more refined and the lower waters physical, like wine that clears as its lees settle.¶7
	6Down to the deepOn the third day the lower waters were gathered into the deep, further from holiness, severities that must be refined and are sweetened as they well up from below, like the living waters of a spring. The libations’ revelation of the inner dimension reaches them and gives them power to rise into holiness: “In holiness pour a libation.”¶8
	7Why wine, how much, and the yekevWine is Binah, the root where severities are sweetened. The measure of wine follows the ascent: half a hin for the bull, the essence of the face of the ox, less for the ram and the lamb; and the ascent must exceed the drawing down. The shissin are the yekev, the union of Havayah and Elokim, which draws the inner dimension even into the lower waters; a closing gloss lists more places on yekev as union, holiness and blessing.¶9–10


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה להבין ענין הנסכים · 5743 · ש"פ שלח, מבה"ח תמוז ה'תשמ"ג. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ג p. קסא
The Rebbe opens with two questions. The offerings themselves were already taught in earlier parshiyos, and what Parshas Shelach adds is the libations (nesachim) of wine, oil and fine flour brought with them. What is their inner meaning? And why are they tied to entering the Land, “when you come to the land of your dwellings”? Following Likkutei Torah, he answers from the Sages’ saying that reciting the Shema without tefillin is like a burnt-offering without a meal-offering and a sacrifice without libations. The offering is to the libation as the Shema is to tefillin. The Shema is kabbalas ol and mesirus nefesh, the ratzo (“running”) and ascent from below to above. Tefillin, to which the whole Torah is compared, stand for keeping the mitzvos in actual deed. Their straps reach downward, and they bring the subjugation of heart and mind down into the body: drawing down from above to below.
In the same way, the offering (korban, from kiruv, “bringing near”) is the “bread” that joins the world with G-d, like bread joining soul and body. Its mode is ratzo, the outer dimension of the life-force. The libations are shov, the drawing down of the inner dimension of the life-force. This answers the second question. In the desert, as the separated “generation of knowledge,” Israel was given the offerings of ascent. The libations, which belong to drawing down, were given just before entering the Land, whose avodah is to be “one nation in the land”: drawing the mesirus nefesh of “One” into physical earth. Hence it is called “the land of your dwellings,” settlement, shov. The libations are oil, wine and flour, the three mochin of Chochmah, Binah and Daas. Conquering the Land now means conquering only the seven nations, the seven middos. Even so, avodah of the middos is complete only when mochin are drawn into them.
The lesson: The ascent of mesirus nefesh in the Shema must be drawn down into actual mitzvos and into the physical world, the way libations complete the offering. Studying the Torah of the libations, especially in Chassidus, counts as offering them; may we merit soon, through this study, the fulfillment of the mitzvos of offerings and libations in the Redemption.

ד״ה להבין ענין הנסכים שבסוף פרשתנו · 5747 · ש"פ שלח, מבה"ח תמוז, כ"ג סיון ה'תשמ"ז · ספר המאמרים תשמ״ז p. קסה
The Rebbe opens with a question. Why is the section of the libations (nesachim) placed right after the episode of the spies? The Midrash says it was meant to reassure Israel that they would still enter the land, “when you come to the land.” But entering the land is only a condition of time and place in that section. Its real subject is the libations. And since the Torah is “your wisdom and understanding,” there must be an inner reason why a mitzvah that would apply only thirty-nine years later was given specifically here. To answer, the Rebbe first introduces the libations through their analogy to tefillin; he explains their distinctive content in detail afterward. The Sages compare reciting the Shema without tefillin to an offering without libations. So what libations add to the offering is what tefillin add to the Shema. The Shema is ascent from below, giving up one’s soul in “One.” Tefillin are a drawing down into mind and heart: the straps of the head tefillin hang below the navel. The two are separate avodos, and the novelty is to join them, ratzo and shov together. In the same way the offering rises in fire, while the libations go down into the shissin and reach the deep. Together, the meal-offering and libations draw Chochmah, Binah and Daas down to the very lowest: oil and flour in the meal-offering represent Chochmah and Daas, while wine in the libations represents Binah.
This resolves the juxtaposition. The spies were on a very lofty level. In the desert they had manna, Miriam’s well and the clouds of glory, and they lived constantly “by the word of G-d.” They did not want to descend into working the land, in the spirit of Rashbi’s “a man plows... what will become of the Torah?” The correction is the opposite of what they did: to enter the land and there engage in the avodah of the libations, drawing down and refining what is below. Further, the forty years in the desert were themselves a preparation. Forty is Binah and the land is Malchus, “as the mother, so the daughter.” That is why only offerings, which are ascent, were commanded in the desert, and libations only for the land. The Rebbe then asks why, in the future, “strangers will tend your flocks,” as Rashbi held. He answers tentatively that descent and refinement are needed in order to reveal the powers of the soul. Once these have been revealed, that work is no longer needed.
The lesson: A Jew’s avodah must join the ascent of the Shema with the drawing down of tefillin. Even a lofty spiritual state like the desert is a preparation for entering the land, that is, for working with the physical world and refining it, which reveals the soul’s powers.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe’s edited works take up this maamar’s images of ascent and drawing down and carry them further. In a sicha of Shabbos Balak 5723 (Likkutei Sichos vol. 4) he follows ¶6’s angels called „קרבים” (innards), who refine the flow from above and push its waste outward, down world by world into the pleasures of this world, to explain the sin of Peor. In his maamar of Parshas Shekalim 5731 he cites ¶6’s last line, that the ascent is for the sake of the drawing down, and qualifies how it is read: since every mitzvah is G-d’s inner will, the offerings’ ascent is willed too, and the drawing down is meant to come through it. In his maamar of Chai Elul 5730 he explains what ¶7’s „המשכת אחד על הקלף גשמי” (drawing ‘One’ down onto the physical parchment) adds to the Shema: a drawing down that reaches beyond the person. In two letters, of 5710 and 5714, he gives the sources of ¶8’s living waters for a niddah, writing that Likkutei Torah „אינו ספר פסקי דינים” (is not a book of rulings). Perhaps (biur b’derech efshar) the thread is the maamar’s own question, how far down the drawing down reaches: past the one who serves, to the lowest levels.

Key concepts
	The libationsנסכים
	The wine poured on the altar, which flowed down through the shissin to the deep: the drawing down and revelation of the inner dimension that answers the offering’s ascent.

	The inner and the outer dimensionפנימיות וחיצוניות
	In every thing, the inner dimension receives from and cleaves to its cause, and the outer dimension bestows on what is other than itself. In the chain of descent the outer dimension of the higher becomes the inner dimension of the lower.

	Ascent and drawing downהעלאה והמשכה
	The offering raises the animal’s life-force to its source, the face of the ox in the Chariot; the libations draw down in return, in proportion to the ascent. The main purpose of the ascent is the drawing down that follows it.

	Bread that sustains the heartולחם לבב אנוש יסעד
	Food supports the heart so that it receives life from the brain. So the offerings raise the supernal heart, the Throne of Glory, to receive from the supernal Chochmah, joining the life-force to all the worlds.

	Wine that gladdens Elokimיין המשמח אלקים
	Wine reveals what is hidden. Above, it “gladdens” the concealment that comes from the Name Elokim, so that it no longer hides and the inner dimension is revealed below.

	The upper and the lower watersמים עליונים ומים תחתונים
	Divided on the second day by the firmament, the Name Elokim. The lower waters, gathered into the deep, are severities that must be refined, sweetened as they rise from below and through the libations that reach them.

	The shissin and the yekevשיתין / יקב
	The cavities beneath the altar, which the Talmud calls the “winepress” of Isaiah’s vineyard. Yekev has the numerical value of Havayah and Elokim together, their union, and the Raaya Mehemna reads it as union, holiness and blessing.


Section 1 · ¶1
The questions, and the hidden made known
1ענין הנסכים. כתיב בפ׳ צו (ז׳ י״ח) ואם האכל יאכל1 מבשר זבח שלמיו כו׳
The matter of the libations (nesachim). It is written in Parshas Tzav (7:18), “And if any of the flesh of the sacrifice of his peace-offerings is at all eaten,” etc.
The maamar opens with its subject, the wine libations (nesachim) poured on the altar, and begins from a verse about the peace-offering: if its meat is eaten on the third day, the offering is not accepted. The verse doubles the verb “eaten” (he’achol ye’achel), literally “if it is eaten, eaten.”


וארז״ל [
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ויהיו בני ישראל במדבר וימצאו איש מקושש עצים וגו׳
“And the Children of Israel were in the wilderness, and they found a man gathering wood” (Numbers 15:32)
Holiness is the boundless love “with all your might,” from the light that encompasses all worlds, G-d’s very essence: hidden in every Jew, it is revealed after separating from desire, and it is drawn upon a person “a great deal from above” through the Torah and the mitzvos. It is the Tree of Life, rooted in the higher yovel; on Shabbos, when the Tree of Knowledge joins it, the wood-gatherer’s uprooting made a thing separate from its source and blemished both trees.
The maamar in brief
The Zohar reads the gatherer’s “wood” as the Tree of Life and the Tree of Knowledge. To explain this, the Alter Rebbe asks what holiness from above is, and why the second paragraph of Shema, with its service of heart and soul, still counts as “not doing the will of the Omnipresent”: it omits “with all your might.” Love “with all your soul,” ahavas olam, is won by contemplating that G-d is one’s very life; it comes from the light that fills all worlds, so it is limited and can lapse. Love “with all your might” comes from the light that encompasses all worlds, G-d’s essence. No other love can quench it; every Jew has it as “the sign of the covenant”; it is called kedushah, for it receives from Kadosh. It is revealed only after separation from desire, the refining of the Tree of Knowledge achieved through the lower love, and it is the Tree of Life. Through the Torah and the mitzvos G-d’s essence is drawn down (yuval) and a person is led upward (yovel), above even the Tree of Life. Uprooting a thing on Shabbos, when the trees are joined, makes it separate and blemishes both.

Outline
	1The wood-gatherer and the question of holinessThe Zohar explains the “wood” as the two trees, the Tree of Life and the Tree of Knowledge, which the gatherer weighed to see which was greater. To understand this one must understand the holiness of “they sanctify him a great deal from above,” which is more than the resting of the Shechinah, and the Gemara’s puzzling statement that the second paragraph of Shema, for all its “with all your heart and with all your soul,” speaks of a time when Israel do not do the will of the Omnipresent: it does not mention “with all your might.”¶1
	2Love as a service: “for He is your life”The Zohar’s “there is no service like the service of love” shows that love itself is a service, reached by great toil. Moshe taught the way: a person reflects how he loves his own life and wants it to endure, and takes to heart that G-d is Himself the life within him, the life of all the worlds.¶2
	3Two loves: “with all your soul” and “with all your might”Love “with all your soul,” fixed in the heart through contemplation, is ahavas olam, from the light that fills all worlds; it is bounded and can be interrupted when the heart turns aside. Love “with all your might” is without limit, from the light that encompasses all worlds, His very essence, which cannot be enclothed in worlds and before which above and below are equal. Many waters cannot quench it; each Jew has it according to his measure as “the sign of the covenant,” standing over him as an encompassing level. It is called kedushah, the feminine form, for it receives from Kadosh, the name that indicates His essence. It is revealed only by cutting away the orlah, the heated love of bodily delights even in what is permitted; as butter floats above milk, it comes only after separation, the refining of the Tree of Knowledge through ahavas olam, and it is the level of the Tree of Life.¶3
	4The tree by the water, and gathering the soul to G-dThe tree “planted by streams of water” is the Tree of Life: the heat of other desires cannot cancel this love, for the encompassing light blinds the external forces. When a person sets his heart and goes deep into this great love with great longing, he gathers his spirit and soul to G-d and draws down an addition of holiness.¶4–5
	5A little below, a great deal from above: yuvalA person’s own sanctifying is only a little, however large it may seem; from above he is sanctified a great deal, for through the Torah and the mitzvos, “the limbs of the King,” he draws upon himself the encompassing light, G-d’s very essence. As one who grasps a person’s limb draws him close, all the more his right hand, which is the mitzvah of charity and Chesed, so does the one who studies Torah or does a mitzvah. This is yuval, “by a stream it sends forth its roots”: G-d drawn down below through the Torah and the mitzvos.¶6–7
	6Yovel: the fiftieth gate, above the Tree of LifeYovel, with a cholam, leads and draws us upward, to return to our root and become “one with One” in “doubled kisses.” It is the fiftieth gate of Binah, which joins the Emanator, the Infinite One, to the emanated; it is higher even than the Tree of Life, like the Ayin of “Is there a tree in it or not,” and it is the intermediary between ayin and yesh.¶8–9
	7The sin of the wood-gathererOn Shabbos night the refinements of the six weekdays rise and the Tree of Knowledge, its good separated from evil, joins the Tree of Life; so the great love is revealed above all on Shabbos. Shabbos day is the Tree of Life, and the Minchah of Shabbos, “a time of favor,” is yuval. The gatherer’s labor, uprooting a thing from where it grows, makes a yesh separate by itself, the opposite of its self-nullification in its source on the day the two trees are joined, and so he blemishes both trees.¶10


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe’s teachings here gather around one question: what makes a service „עושין רצונו של מקום” (“doing the will of the Omnipresent”), and what cuts it off. In a sicha of Acharon shel Pesach and Shabbos Mevarchim Iyar 5731 (Likkutei Sichos 12) he quotes the maamar’s answer, that the second paragraph of the Shema lacks “with all your might,” and explains it: „רצונו של מקום” (the will of the Place) is the light that encompasses all worlds, drawn down only by a love without limit. In his maamar of Shabbos Ki Sisa 5724 he adds that the first paragraph’s “heart” and “soul” are themselves higher, permeated with „קבלת עול” (accepting the yoke of Heaven), and so lead to “with all your might.” In his maamar on this verse, Shabbos Shelach 5713, he joins the Zohar’s comparing of the trees to the last paragraph: it cut the Tree of Knowledge off from the Tree of Life, a service „במדידה והגבלה” (within measure and limit), and from it came the separating of created being from its source. Mayim Rabbim 5738 builds on the maamar’s reading of „יגיע כפיך” (the toil of your hands): only the outer powers belong to earning a living. Perhaps (biur b’derech efshar) the maamar’s two loves and two trees come to one contrast: service within limits and service beyond them.

Key concepts
	Love of the world (ahavas olam)אהבת עולם
	The love “with all your soul,” fixed in the heart by contemplating that G-d is one’s very life. It comes from the light that fills all worlds, so it is bounded and can lapse; through it the evil of the animal soul is separated, the refining of the Tree of Knowledge.

	Great love (ahavah rabbah)אהבה רבה
	The love “with all your might,” from the light that encompasses all worlds. It is without limit, is not enclothed in a vessel, and cannot be quenched by other loves; it is the level of the Tree of Life, pictured as butter that floats above the milk.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s very essence and being, which cannot be enclothed within worlds to give them life, unlike the mere radiance that fills them. Before it above and below are equal, as “His splendor is upon earth and heaven.”

	The sign of the covenantאות ברית
	The great love as every Jew has it according to his measure: not enclothed within him but standing over him as an encompassing level, “between Me and you.” It is revealed only when the orlah that covers it is cut away.

	Kadosh and kedushahקדוש / קדושה
	Kadosh, “holy and set apart,” indicates G-d’s essence, not enclothed within worlds, whereas the other names describe what He brings about. Kedushah, the feminine form, is the love that comes from this level and receives from Kadosh.

	Orlah (the covering)ערלה
	A covering, not a blockage: the bad love for human delights, even in what is permitted, when it comes with the heat and fervor of desire. Cutting it away reveals the hidden love.

	Separation (perishus)פרישות
	Separating the evil in the animal soul and diminishing the body’s pleasures and needs, “vomiting up the milk he suckled.” Only after it does one reach holiness and the great love.

	Yuval and yovelיובל
	Two readings of one word, both meaning conveying: yuval, G-d led and drawn below through the Torah and the mitzvos; yovel, the power that leads and draws us upward. Yovel is the fiftieth gate of Binah, above even the Tree of Life.

	The Tree of Life and the Tree of Knowledgeעץ החיים ועץ הדעת
	The two “trees” of the Zohar’s reading. The Tree of Knowledge of good and evil is refined through the week and on Shabbos joins the Tree of Life, the level of the great love.

	Uprooting a thing from where it growsעוקר דבר מגידולו
	The labor of the wood-gatherer. Inwardly it separates a yesh to stand by itself, not nullified in its source, and so blemishes both trees on the day they are joined.


Section 1 · ¶1
The wood-gatherer and the question of holiness
1ויהיו בני ישראל במדבר וימצאו איש מקושש עצים וגו׳. ופי׳ בזהר (ר״פ שלח קנ״ז א׳) שיש שני מיני עצים עץ החיים ועץ הדעת והוא דייק איזה מנהון רב1 כו׳.
“And the Children of Israel were in the wilderness, and they found a man gathering wood,” etc. And the Zohar explains (at the beginning of Parshas Shelach, page 157a) that there are two kinds of trees, the Tree of Life and the Tree of Knowledge, and he was examining closely which of them is greater, etc.
The maamar opens with the man who was found gathering wood on Shabbos in the wilderness. The Hebrew word for wood, etzim, also means trees, and the Zohar reads it as the two trees of Eden, the Tree of Life and the Tree of Knowledge: the gatherer’s fault was that he weighed them against each other to decide which was greater. The maamar will explain this only at its end, after it has explained what holiness is.


ולהבין זה צריך להבין ענין הקדושה שאמרו רז״ל [
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קצת ביאור ע״פ מקושש עצים הנ״ל
A brief explanation of “gathering wood”
“Doing the will of the Omnipresent” is love for the encompassing light, “with all your might,” a level above the service of raising sparks through labor. The wood-gatherer’s sin, like the golden calf, separated Malchus, the “seven,” from the “six” attributes of Z’eir Anpin and so darkened her, though G-d never fully withdraws His watch over Israel.
The maamar in brief
This supplement to the maamar on the wood-gatherer defines “doing the will of the Omnipresent.” Makom, “Place,” is Malchus, the light that fills all worlds, diminished to give life to Beriah, Yetzirah and Asiyah; its will is the Keser of Rachel, which stays “in the heavens” of Z’eir Anpin. From midnight Malchus sings with longing to rise, and David’s songs made her a vessel. Love “with all your soul” corresponds to her nine Sefiros; only love “with all your might,” for the encompassing light, is the will of the Omnipresent. So the Shema’s second paragraph promises “you shall gather in your grain”: labor still raises sparks and rectifies Nukva. In the future the nations will do that work while Israel “eat from what is prepared”; for now the law follows Rabbi Yishmael. From Rabbeinu Bachya’s reading of mekoshesh as “from the line of six,” the Alter Rebbe explains that the calf separated six, Tiferes, from seven, Malchus, by crediting the constellations with power, while Israel, am zu, join zayin to vav through faith in providence. The gatherer likewise cut the Tree of Knowledge from the Tree of Life, darkening Malchus, yet G-d, like a sleeping gazelle, keeps one eye open.

Outline
	1HeadingA brief further explanation of the verse about the man “gathering wood.”¶1
	2The will of the Omnipresent, and the separation of six from sevenMakom is Malchus and its will is the Keser of Rachel; love “with all your might” for the encompassing light is the will of the Omnipresent, above labor that rectifies Nukva. Rabbeinu Bachya’s mi-kav shesh, the six hours of Moshe’s delay and the calf show a separation of Tiferes from Malchus, the opposite of am zu, the joining of zayin to vav through faith in providence; the gatherer did the same, and Malchus became “swarthy.”¶2
	3The six lights of the sunThe Zohar reads sheshezafatni as “six”: the sun shines with six lights, and when it withdraws they all withdraw.¶3
	4The gazelle’s open eyeThe withdrawal is partial: as a gazelle sleeps with one eye open, G-d looks upon Israel with both eyes when they do His will and with one eye when they do not.¶4


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
This short explanation asks what “doing” the will of the Omnipresent is and what the gatherer cut apart, and the Rebbe speaks to both. In a sicha of 6 Tishrei 5745 (Likkutei Sichos 35) he reads Rashbi’s „בזמן שישראל עושין רצונו של מקום” (“when Israel do the will of the Omnipresent”) with the stress on “do”: they „עושין ומחדשים” (make, and bring into being) His will, and his note sends to this text for that sense; such conduct, he says, belongs to „יחידי סגולה” (rare individuals) who trust G-d entirely, while our text places it in the time to come and follows Rabbi Yishmael now. In his maamar of Shabbos Shelach 5713 he joins, as this text does, the separating of the Tree of Knowledge from the Tree of Life with Rabbeinu Bachya’s „מקו שש” (from the line of six): Malchus cut off from Z’eir Anpin, and in a person’s service, service within measure. At a farbrengen of 5739 he adds that this reading follows the view that the gatherer was a plain sinner; if he meant it for Heaven’s sake, he joined the trees, and the two do not conflict. Perhaps (biur b’derech efshar) both halves of the text then share one point: what goes beyond measure “does” the will, and what stays within it can sever.

Key concepts
	Makom (Place)מקום
	A name of G-d, “the place of the world.” Here it is Malchus, the light that fills all worlds, which was diminished to give life to Beriah, Yetzirah and Asiyah.

	The will of the Omnipresentרצונו של מקום
	The will above Makom: the Keser, and in particular the Atik, of Nukva. In a person’s service it is love “with all your might” for the light that encompasses all worlds.

	With all your soul, with all your mightבכל נפשך, בכל מאדך
	Two levels of love for G-d. The first corresponds to the nine lower Sefiros of Malchus and still works through worldly labor; the second, the heart’s desire, is the “canopy” and the encompassing light.

	From the line of sixמקו שש
	Rabbeinu Bachya’s reading of mekoshesh: the gatherer made a separation concerning the six supernal extremities. The Alter Rebbe reads it as separating Malchus, the seventh, from the six attributes, the Tree of Knowledge from the Tree of Life.

	This people (am zu)עם זו
	Israel’s name read as the joining (im, “with”) of zayin, the seventh attribute, Malchus, with vav, the six, Tiferes, the Tree of Life, through faith in individual providence.

	Havayah is Elokimהוי׳ הוא האלקים
	The supernal unity of G-d who transcends nature with G-d as hidden within it. Crediting the constellations with power of their own, as at the calf, breaks it; believing that they are only an axe in the hewer’s hand joins it.


Section 1 · ¶1
Heading
1קצת ביאור ע״פ מקושש עצים1 הנ״ל
A brief explanation of [the verse] “gathering wood,” mentioned above.
The heading introduces a short supplement to the preceding maamar, which opened with the verse about the man found “gathering wood” on Shabbos in the wilderness. The notes that follow explain what “doing the will of the Omnipresent (Makom)” means, and why the gatherer’s sin is understood as a separation of Malchus from the six attributes above it, which leaves her dark.




Section 2 · ¶2
The will of the Omnipresent, and the separation of six from seven
2הנה פי׳ עושים רצונו של מקום וכו׳ כי מקום הוא בחי׳ ממכ״ע [
והיה לכם לציצית וראיתם אותו וזכרתם וגו׳ למען תזכרו וגו׳ · Likkutei Torah · Parshas Shelach · Maamar 9
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והיה לכם לציצית וראיתם אותו וזכרתם וגו׳ למען תזכרו וגו׳
“And it shall be to you as tzitzis, and you shall see it and remember” (Numbers 15:39)
Tzitzis are only threads drawn from a garment: the love and awe of the heart, the white and the techeles, issue from the encompassing garment made of the mitzvos of action, which is rooted in G-d’s own supernal garment. Seeing the threads should remind a person how great the whole garment of the mitzvos is.
The maamar in brief
The maamar asks why the tzitzis passage speaks of remembering twice, and how one mitzvah recalls all the mitzvos. Tzitzis means gazing and radiance: the revelation of G-dliness must descend from the mind, which like water is cold and heavy, to the point of the heart, whose fire alone transforms a person, as love (the white) or fear (the techeles). The bride’s reply in Song of Songs 5:3 names two preparations for G-d’s call “Open to me”: “soiling the feet,” a humbling reckoning of one’s sins, and “putting on the robe,” the garments of the mitzvos. Moshe longed for the mitzvos of action because all mitzvos are tzedakah, a garment whose countless threads, the details of the law, add up to a “great sum” that reaches the level of sovev; in G-d’s works the lowest is rooted highest. Love and awe cannot exist without this garment, as tzitzis need a garment. The Torah taught before birth is forgotten to leave room for free choice, yet its impression gives the soul the strength to choose good. The two rememberings correspond to the techeles, the prohibitions, and the white, the positive mitzvos.

Outline
	1Two questions, and tzitzis as radianceWhy does the tzitzis passage speak of two rememberings, and how does tzitzis recall all the mitzvos? Tzitzis comes from “peering through the lattices,” a radiance: the shining of the G-dliness that fills and encompasses all worlds, before which all is as nothing.¶1
	2From the mind to the heart: the white and the techelesAwareness of G-d must reach the point of the heart: the brain, rooted in cold, heavy water, cannot change the vital soul, and only the heart’s fire refines it. That fire is love, the white of the tzitzis, drawn from Binah, and fear, the techeles, drawn from Abba; fear only “before the eyes” is not yet fear of G-d. Tzitzis is feminine and metzitz masculine, because G-d bestows the light and Israel receives it through the “lattices” of a broken heart.¶2–6
	3“I have washed my feet; how shall I soil them?”The bride’s reply to “Open to me” names two preparations for G-d’s light in the heart. The first, “soiling the feet,” is to be one of the “masters of the reckoning,” keeping one’s past sins always before one’s eyes even after teshuvah.¶7
	4“How shall I put it on?”: the garment of the mitzvosMoshe prayed 515 times to enter the Land for the sake of the mitzvos of action. All the mitzvos are tzedakah, and tzedakah is a garment: as threads join into a garment, the details of the law join into a “great sum,” an encompassing light that the Arizal places in Arich Anpin, the level of sovev.¶8–10
	5The lowest is rooted highestIn creation man, the highest, is sustained by the mineral, the lowest, for “last in deed, first in thought”; since G-d is without end, His works have no fixed beginning or end. So the physical mitzvos, summed up in tzedakah, are garments of “glory” that envelop a person on every side.¶11–13
	6Love and awe hang from the garmentThe mitzvos and the laws are makifim, while love and awe are “the Torah of man,” revealed within. Just as tzitzis cannot exist without a garment, love and awe cannot exist without first doing all the mitzvos and gathering one’s study of Mishnah and Talmud into the soul.¶14–15
	7The Torah taught before birthThe unborn child is taught the whole Torah, a makif that gives it the light of love and awe, and then made to forget, so that its service will be by free choice. The impression that remains is why it can say “draw me,” having already been “brought into his chambers”; and the forgetting is why it is hard to put on the garments of Torah and mitzvos again.¶16–18
	8The two rememberingsSeeing the tzitzis, love and awe, recalls the garment of the mitzvos of action, “the mitzvos of Havayah,” which are G-d’s own. The techeles recalls the prohibitions and a constant humility, never “I have already washed my feet”; the white recalls the positive mitzvos, through which love and awe rise into the encompassing light.¶19
	9Summary: the garment and its threadsThe mitzvos make an encompassing garment for the soul, rooted in G-d’s white tallis. If four strands carry the love and awe of all Israel, the whole garment is holier beyond measure; Torah study and the laws belong to it too. The tallis is holier than its tzitzis, but its holiness is too great to rest in the physical cloth, so in law only kosher tzitzis are holy.¶20–23


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe returns most often to this maamar’s third section, the child taught the whole Torah in the womb and then made to forget it. In sichos of Shabbos Bereishis 5726 (Likkutei Sichos vol. 5) and 5751 he takes up its own question, „למה מלמדין אותו ואח"כ משכחין ממנו” (why is he taught and afterwards made to forget), and answers in both that the Torah taught before birth is the power for all his later learning: in 5726, because it is given before the soul is bounded by creation, while the forgetting leaves the Torah to a person’s own toil, not „נהמא דכסופא” (bread of shame); in 5751, because it is taught from above, while the forgetting makes his learning begin in darkness, so that by his own work its light is revealed. In a sicha of Shabbos Tazria-Metzora 5748 he adds that the angel only covers that Torah, and in Kuntres Inyanah shel Toras HaChassidus that all study is a return to what one once knew. In the second section, his maamar Behaaloscha 5734 has love and awe come through keeping the mitzvos, and a reshimah written in Vienna reads the field and vineyard, Mishnah and Talmud, as learning before prayer and after it. In a sicha of Shabbos Nitzavim 5730 the tallis holds no holiness because its light is „אור שלמעלה מכלי” (a light above vessels). Perhaps (biur b’derech efshar) a reader comes away seeing the forgotten Torah and the plain tallis as hidden lights giving strength to what can be seen.

Key concepts
	Tzitzisציצית
	From “peering through the lattices”: a radiance of G-dliness received by Israel. Its threads stand for the love and awe of the heart, which issue from the garment of the mitzvos as strands from a cloth.

	Techeles and whiteתכלת ולבן
	The two colors of the tzitzis: the white is love, fiery and rising, drawn from Binah; the techeles is fear, the blue light that clings to the wick, drawn from Abba. They also correspond to the two rememberings: the white to the positive mitzvos, the techeles to the prohibitions.

	Encompassing garment (makif)לבוש מקיף
	The mitzvos of action and the details of the law, physical deeds that surround the soul rather than entering it. Rooted in G-d’s own supernal garment, they are higher than the love and awe that issue from them.

	“The Torah of man”תורת האדם
	Love and awe, which are revealed within a person and become part of his self, unlike the mitzvos, which remain “the mitzvos of Havayah,” G-d’s own.

	The great sumחשבון גדול
	As coins add up to a great sum of charity, the countless details of the law join into one garment whose total reaches the level of sovev, which the Arizal places in Arich Anpin.

	Masters of the reckoningמארי דחושבנא
	Those who take account of all their failings. For the Alter Rebbe this is “soiling the feet”: keeping one’s sins before one’s eyes even after teshuvah, as a preparation for G-d’s light.

	Impression (reshimu)רשימו
	What remains of the Torah taught before birth after it is forgotten. It gives the soul in the body the strength to choose good and to be drawn after G-d.


Section 1 · ¶1
Two questions, and tzitzis as radiance
1והיה לכם1 לציצית2 וראיתם אותו וזכרתם וגו׳ למען תזכרו34 וגו׳. להבין ענין ב׳ זכירות הללו למה.
“And it shall be to you as tzitzis, and you shall see it and remember,” etc.; “so that you remember,” etc. To understand the matter of these two rememberings: why [both]?
The maamar opens with the passage of tzitzis (Numbers 15:39–40), which speaks of remembering twice: “you shall see it and remember all the mitzvos of Havayah,” and then “so that you remember and do all My mitzvos.” The first question is why the Torah needs two separate rememberings. Likkutei Torah prints an explanation (Biur) of this discourse right after it, which opens from the Sages’ words “the heart sees.”


גם להבין איך יהיה מצות ציצית מורה על זכירת כל המצות. הנה ציצית מלשון הסתכלות כמו מציץ מן החרכים5 שהוא ענין זיו והארה
Also to understand how the mitzvah of tzitzis can point to the remembering of all the mitzvos. Now, ציצית (tzitzis) comes from the language of gazing, as in “peering through the lattices,” which denotes radiance and illumination;
The second question is how one mitzvah, tzitzis, can bring all the mitzvos to mind. The answer begins with the word itself: ציצית is related to מציץ, “peering” (Song of Songs 2:9), and the root also means shining forth, so tzitzis speaks of a radiance or illumination.


דהיינו שיאיר ויתגלה בחינת גילוי אלהותו ית׳ שממלא כל עלמין וסובב כל עלמין וכולא קמיה כלא6 חשיב בשמים ממעל ועל הארץ7 מתחת אין עוד
that is, that there shine and be revealed the level of the revelation of His G-dliness, may He be blessed, who fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), before whom all is accounted as nothing, “in the heavens above and on the earth below; there is none else,”
What shines is the revelation of G-dliness, which both fills each world from within (memalei) and transcends all worlds (sovev), and before which everything is accounted as nothing, in the Zohar’s words (Zohar 1:11b). The verse “in the heavens above and on the earth below; there is none else” (Deuteronomy 4:39) says that nothing exists apart from Him.


כי נשגב שמו לבדו הודו על ארץ ושמים8 וגו׳. הודו הוא זיו והארה ממנו כו׳ כמ״ש במ״א.
“for His Name alone is exalted; His splendor is over earth and heaven,” etc. “His splendor” is a radiance and illumination from Him, etc., as is explained elsewhere.
Psalms 148:13 says that His Name alone is exalted, while only “His splendor” (hodo) reaches earth and heaven. The Alter Rebbe reads “splendor” as a radiance that issues from Him rather than His essence; this is the kind of illumination that tzitzis signifies.




Section 2 · ¶2–6
From the mind to the heart: the white and the techeles
2והנה ענין בחינת גילוי זה פי׳ גילוי מציאותו ולא מהותו ח״ו [
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ביאור ע״פ והיה לכם לציצית כו׳ הלב רואה כו׳
An explanation of the verse “And it shall be to you as tzitzis”: “The heart sees”
The heart is where the light of the intellect comes to rest and endure: the Yesods of Chochmah and Binah reach it, so that it too sees, hears and understands, and a person’s work is to bring what the mind knows into the heart until the heart itself desires G-d.
The maamar in brief
This short explanation, on the verse of tzitzis and the saying “the heart sees,” is about the heart. Following the Arizal, it teaches that the Yesod of Abba (Chochmah) and the Yesod of Imma (Binah) reach down to the chest, and their lights gather in the heart, whose number, thirty-two, spells lev. Yesod is the lowest point of a higher level, through which it gives life to a lower one; so we address G-d as Baruch, at the Yesod of Abba, the only level at which we can take hold of Him. An analogy from the mind shows why the heart matters: an idea held only in the mind can be lost at once, but what is fixed in the heart endures. One who must keep subduing his heart is a tzaddik in Sha’arei Kedushah’s terms (a beinoni in Tanya’s); one whose heart is won over entirely is a chassid, like King David. Rachel and Leah are thought and speech, the hidden and revealed worlds, the “back” of the intellect. The heart, receiving from Chochmah and Binah, sees, hears and understands, and a person must always be diligent to conquer his inclination.

Outline
	1The headingThe verse of tzitzis and the saying “the heart sees” set the theme: the heart.¶1
	2Yesod and the heartYesod is the lowest point of a higher level, through which it gives life below; the Yesods of Abba and Imma reach the chest and their lights gather in the heart. An analogy begins: a new idea is hidden while still in the mind.¶2–3
	3Mind and heart: tzaddik and chassidWhat is only in the mind can be lost, while what is fixed in the heart lasts; one who must keep conquering his heart is a tzaddik, one whose heart is won over is a chassid, like King David, whose love of G-d nullified every natural attraction.¶4–6
	4Baruch: where we take hold of G-dWe address G-d as Baruch, the Yesod of Abba, the level through which He gives us life; from the two Yesods the intellect of Z’eir Anpin is formed, and at the chest Rachel and Leah.¶7–8
	5Rachel and Leah: thought and speechGranting that Rachel and Leah draw from above, the maamar identifies them with thought and speech, the hidden and the revealed worlds, which hold the same letters.¶9–10
	6The heart sees, hears and understandsEmotion comes from contemplation and thought and speech from emotion; a matter fixed in the heart nullifies opposing emotion, as with Yaakov; the heart has sight, hearing and understanding, and one must always strive to conquer the inclination.¶11


Key concepts
	Yesodיסוד
	The lowest point of a higher level, through which it binds itself to a lower one and gives it life; the higher level as it is would be too great for the lower to grasp or bear.

	The Yesod of Abbaיסוד אבא
	The lowest point of Chochmah, enclothed within the Yesod of Imma; it reaches the chest, and the word Baruch in our blessings addresses G-d at this level.

	The heartהלב
	Where the lights of the two Yesods gather; what is fixed in it endures, and it too sees, hears and understands.

	Tzaddik and chassidצדיק וחסיד
	In Sha’arei Kedushah, one who must keep conquering his heart with his mind, and one whose heart has been won over entirely; Tanya calls them the beinoni and the tzaddik.

	Rachel and Leahרחל ולאה
	Two feminine configurations formed from the lights at the chest of Z’eir Anpin; the maamar identifies them with thought and speech.

	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	Thought and speech, which hold the same letters, covered in thought and revealed in speech.

	The back (achorayim)אחוריים
	The outer extension of a level rather than the level itself; thought and speech are the back of the intellect.


Section 1 · ¶1
The heading
1ביאור ע״פ והיה לכם1 לציצית כו׳ הלב רואה2 כו׳
An explanation of the verse “And it shall be to you as tzitzis,” etc.: “The heart sees,” etc.
This short piece is an explanation (Biur) of the discourse before it, “And it shall be to you as tzitzis” (Sh’lach 9), which taught that awareness of G-d must reach the heart, as the Sages say, “The heart sees.” Its subject is the heart: how the light of the intellect reaches the heart, and why what is fixed there lasts.




Section 2 · ¶2–3
Yesod and the heart
2להבין ענין הלב.3 הנה איתא הלב מבין הלב שומע.4 ואיתא בכתבי האריז״ל [
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והיה לכם לציצית וראיתם אותו וזכרתם וגו׳ למען…
“And it shall be to you as tzitzis, and you shall see it and remember…”
The soul is Ishah, esh hei: a fire of yearning kindled by the outer glimmer of G-d’s Malchus. It receives from Ish, esh yud, the self-nullification of supernal Chochmah, which comes from the “hairs” of the light above Chochmah and is drawn down through the mitzvos; by doing them and keeping the heart free of the “strange fire” of worldly passion, Israel become givers who draw holiness into the world.
The maamar in brief
Reading the tzitzis verses, the Alter Rebbe pictures the Congregation of Israel as G-d’s bride. Ishah (woman) is esh hei, fire and hei: the hei is G-d’s creative speech, an outer glimmer of His Malchus, which kindles in the souls a fiery yearning to dissolve into the Infinite Light. Ish (man) is esh yud: the yud is supernal Chochmah, a point of pure self-nullification, “from ayin.” This bittul reaches the souls through the 248 mitzvos, the “limbs of the King,” within the bounds of tzimtzum, so that a separate being itself becomes nullified. Its source is the Infinite Light above Chochmah, which passes through narrow “hairs” and so divides into countless distinct worlds; these hairs are the wool of the tzitzis, dyed techeles, the color of a flame gripping a wick, like the Throne of Glory and Malchus. All this depends on Israel’s service: doing the mitzvos makes them zecharim, givers, provided they do not stray after the heart’s strange fire but take worldly pleasure coolly. Then they draw holiness into Malchus, the G-dliness within them: the lower unity, a bittul in which one still exists, which the maamar contrasts with the higher unity of Chochmah, in which one is nothing at all.

Outline
	1The bride and the name IshahThe Congregation of Israel is the bride. Ishah is esh hei: the hei is G-d’s creative speech, an outer glimmer of Malchus, which kindles in the souls a fire of yearning, “the lamp of Havayah.”¶1–3
	2Ish: the yud of Chochmah and the mitzvosIsh is esh yud, supernal Chochmah, the point of bittul from ayin. It reaches the souls through the 248 mitzvos, the limbs of the King, within tzimtzum; an aside shows the yud entering the dalet to make a hei, and the two fires of “Sustain me with ashishos.”¶4–5
	3The hairs above ChochmahChochmah’s bittul comes from the Infinite Light above it through contracted “hairs,” which divide the flow into countless worlds and separate intellects, each nullified by its own grasp.¶6
	4TechelesThe tzitzis thread is wool, the hairs, dyed techeles, the color of a flame gripping a wick; like the Throne of Glory it signifies Malchus, from which the worlds receive life only through bittul.¶7–8
	5Remember, and do not strayIsrael’s mitzvos draw this light and become zecharim, givers. This requires not straying after the heart’s strange fire: worldly pleasure is to be taken coolly, work kept occasional, so that deeds shine with the Infinite Light.¶9–11
	6Doing and holinessThrough “and you shall make them,” Israel become givers, rooted first in thought; “you shall be holy” draws the holiness of the hairs into Malchus, the lower unity, which is contrasted with the higher unity of Chochmah.¶12–13


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
This maamar reads the verses of tzitzis as a marriage: Israel, the ishah, the fire of hei, receives the fire of yud through the mitzvos, must not stray after a strange fire, and so becomes a giver. The Rebbe’s notes touch each of these steps. In a sicha of Shabbos Vayera 5725 he quotes a short maamar the Alter Rebbe said in Liadi, in which the woman who cried to Elisha „עבדך אישי מת” (your servant, my husband, has died) is the soul whose fire of yud has died in her, and he suggests, on the basis of this page, that the yud is the first letter of the Name Havayah. In his maamar Gan Na’ul of Shabbos Tazria-Metzora 5747 he draws from our definition of the strange fire that „אוגדין פתחיהן” (binding their openings) means not only refraining in deed but not burning after desires. And in his talk at the close of the thirty days of mourning, in Adar 5748, he quotes our words on making the mitzvos „זכרים המשפיעים” (males who give) and carries them on to ‘My mitzvos’, above ‘the mitzvos of Havayah’, and to „כאילו עשאוני” (as if you made Me). Perhaps (biur b’derech efshar) after these the maamar’s steps read as one path, from receiving to giving.

Key concepts
	Ishah: esh heiאשה — אש ה׳
	The soul’s fire of yearning to be absorbed into G-d, kindled by the hei, the outer glimmer of G-d’s Malchus and creative speech.

	Ish: esh yudאיש — אש יו״ד
	Supernal Chochmah, the small point of the yud: complete self-nullification, from which the soul’s power of bittul comes.

	Hairsשערות
	The contracted channel by which the Infinite Light above Chochmah is revealed in it, like hair that draws only the overflow of the brain; it divides the flow into countless worlds.

	Techelesתכלת
	The sky-blue of the tzitzis thread: the light of the hairs coming down, like the blue of a flame consuming the wick it grips. It is the life drawn from G-d’s Malchus, the Throne of Glory, into worlds created as yesh: the drawing-forth of bittul, so that the yesh is nullified.

	Zecharim (givers)זכרים
	Read into “and you shall remember”: through the mitzvos Israel become givers who draw Chochmah and bittul down into the world.

	The lower and higher unityיחודא תתאה ויחודא עילאה
	The lower unity is the bittul of a being who still exists and bows; the higher unity is the bittul of Chochmah, in which one is nothing at all.


Section 1 · ¶1–3
The bride and the name Ishah
1והיה לכם1 לציצית2 וראיתם אותו וזכרתם וגו׳ למען תזכרו ועשיתם3 וגו׳. הנה כנסת ישראל נק׳ כלה והקב״ה נקרא בשם חתן, כמ״ש ביום חתונתו4 זה5 מתן תורה וכתיב ביום ההוא תקראי אישי6 וגו׳.
“And it shall be to you as tzitzis, and you shall see it and remember, etc. … So that you remember and do, etc.” Now, the Congregation of Israel (Knesses Yisrael) is called a bride, and the Holy One, blessed be He, is called by the name groom, as it is said, “‘On the day of his wedding’: this is the Giving of the Torah,” and it is written, “On that day you will call [Me] Ishi (my Husband), etc.”
The maamar opens with the verses of tzitzis (Numbers 15:39–40), the fringes on a four-cornered garment, whose words “see,” “remember” and “do” it will explain one by one. It starts from the image of a marriage: the Congregation of Israel (Knesses Yisrael), the collective source of the Jewish souls, is the bride and the Holy One, blessed be He, is the groom, as the Sages read “the day of his wedding” as the Giving of the Torah, and as Hosea foretells that Israel will call G-d Ishi, “my Husband.”




2והענין כי הנה כתיב לזאת יקרא אשה7 כי מאיש לוקחה זאת שכנסת ישראל נק׳ בשם אשה ע״ש [
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ביאר ע״פ והיה לכם לציצית
An explanation of the verse “And it shall be for you as tzitzis”
The blue thread of tzitzis is the “blue light” of the flame, Malchus, which consumes the wick: it absorbs whatever comes near it, yet for those who cleave to it in holiness this bittul is not annihilation but the very source of life. Its root is in Chochmah and in the “hairs” of Arich Anpin, which Israel draw down through the mitzvos into Malchus and the lower worlds.
The maamar in brief
The maamar opens with the Zohar’s image of a flame: a white light above and a blue light below that consumes the wick. The blue light, techeles, is Malchus of Atzilus, in which the separate worlds are absorbed. The spies called the land one “that consumes its inhabitants,” fearing that such bittul would erase them; in truth it is praise, for “you who cleave to Havayah are alive.” The fire consumes only the coarse yesh of kelipah, as the burning bush showed: it burned and was not consumed. The power to bring bittul into a separate existence comes from Abba, Chochmah, through its Gevuros; techeles is the mochin of Abba, too lofty to descend in exile. The root of Chochmah lies in the “hairs” of Arich Anpin, an overflow that does not touch the Essence yet draws from it; they reach Malchus as the techeles of tzitzis. 